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Some explanation may be necessary for the publication 
of an essay on the antiquity of the Vedas by one whose 
professional work lies in a different direction. About four 
years ago, as I was reading the Bhagavad Gita, it occurred 
to me that we might derive important conclusions from the 
statement of Krishna that “he was Mirgashirsha of the 
months.” This led me to inquire into the primitive Vedic 
calendar, and the result of four years’ labour is now placed 
before the public. The essay was originally written for the 
Ninth Oriental Congress held in London last year. But it 
was found too large to be inserted in the proceedings wherein 
its summary alone is now included. I have had therefore 
to publish it separately, and in doing so I have taken the 
opportunity of incorporating into it such additions, alterations 
and modifications, as were suggested by further thought and 


discussion. 


The chief result of my inquiry would be evident from the 
title of the essay. The high antiquity of the Egyptian civi- 
lization is now generally admitted. But scholars still hesitate 
to place the commencement of the Vedic civilization 
earlier than 2400 B.C. 1 have endeavoured to show 
in the following pages that the traditions recorded in 
the Rigveda unmistakably point to a period not later than 
4000 B. C., when the vernal equinox was in Orion, or, in 
when the Dog-star (or the Dog as we have it in 
noctial year. Many of the 
of this conclusion, 


other words, ( 
the Rigveda) commenced the equi 
Vedic texts and legends, quoted in support i 
cited in this connection and also rationally 


have been : : 
i ed for the first time, thus throwing 


and intelligently explain 
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a considerable light on the legends and rites in later Sanskrit 
works. I have further tried to show how these legends 
are strikingly corroborated by the legends and traditions 
of Iran and Greece. Perhaps some of this corroborative 
evidence may not be regarded as sufficiently conclusive by 
itself, but in that case I hope it will be borne in mind that 
my conclusions are not based merely upon mythological or 
philological coincidences, and if some of these are disputable, 
they do not in any way shake the validity of the conclusions 
based on the express texts and references scattered over the 
whole Vedic literature. I wanted to collect together all the 
facts that could possibly throw any light upon, or be 
shown to be connected with the question in issue, and if 
in so doing I have mentioned some, that are not as con- 
vincing as the others, I am sure that they will at least be 
found interesting, and that even after omitting them there 
will be ample evidence to establish the main point. I have, 
therefore, to request my critics not to be prejudiced by such 
facts, and to examine and weigh the whole evidence I have 
adduced in support of my theory before they give their 
judgment upon it. 


I have tried to make the book as little technical as 
possible ; but I am afraid that those who are not acquainted 
with the Hindu method of computing time may still find it 
somewhat difficult to follow the argument in a few places. 
1f my conclusions come to be accepted and the second 
edition of the book be called for, these "defects may be 
removed by adding further explanations in such cases. At 
present I have only attempted to give the main argument 
on the assumption that the reader is already familiar with 
BE .——— 2. I may further remark that though I have 
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usd the atronomical method, yet a comparison with Bentley's 
work will show that the present essay is more literary than 
astronomical in its character. In other words, it is the Sanskrit 
scholars who have first of all to decide if my interpretations of. 
certain texts are correct, and when this judgment is once given 
it is not at all difficult to astronomically calculate the exact 
period of the traditions in the Rigveda. I do not mean to say 
that no knowledge of astronomy is necessary to discuss the 
subject, but on the whole it would be readily seen that the 
question isone more for Sanskrit scholars than for astronomers 
to decide. 


Some scholars may doubt the possibility of deriving so 
important and far-reaching conclusions from the data furnish- 
ed by the hymns of the Rigveda, and some may think that I 
am taking the antiquity of the Vedas too far back. But fears 
like these are out of place in a historical or scientific inquiry, 
the sole object of which should be to search for and find out 
the truth. "'he.method of investigation followed by me is the 
same as that adopted by Bentley, Colebrooke and other well- 
known writers on the subject, and, in my opinion, the only 
question that Sanskrit scholars have now to decide, is whe- 
ther I am or am not justified in carrying it a step further than 
my predecessors, independently of any modifications that may 
be thereby made necessary in the existing hypothesis on the 
subject. 


I have omitted to mention in the essay that a few native 
scholars have tried to ascertain the date of the Mahabharata, 
and the Ramiyana from certain positions of the sun, the - 
moon and the planets given in those works. For instance, 
the horoscope of Rama and the positions of the planets at the 
time of the great civil war, as found in the Mahabharata, 
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are said to point to a period of 5000 or 6000 B. C., and it is 
contended that the Vedas which preceded these works 
must be older still. Bentley relying on the same date has 
calculated 961 D. C. as the exact date of Rama's birth. 
'This will show how unsafe it is to act upon calculations 
based upon such loose statements. Sometimes the accounts 
in the Purinas are themselves conflicting, but even where 
they are or can be made definite any conclusions based on 
them are not only doubtful, but wellnigh useless for chro- 
nological purposes, for in the first instance they are open 
to the objection that these works may not have been 
written by eye-witnesses (the mention Ass in the 
Rimayana directly supporting such an assumption ) , and 
secondly, because it is still more difficult to prove that 
we now possess these books in the form in which they were 
originally written. With regard to the positions of the 
planets at the time of the war given in the Mahabharata, 
the statements are undoubtedly confused ; but apart from 
it, I think that it is almost a gratuitous assumption to hold 
that all of them really give us the positions of the planets 
inthe ecliptic and that such positions again refer to the 
fixed and the moveable zodiacal portions of the Nakshatras. 
E the writers simply intend to mention ‘all auspicious 
or inauspicious positions of the planets in such cases. I 
have therefore avoided all such debatable and doubtful 
points by confining myself solely to the Vedic works, about 
the genuineness of which there can be no doubt, and using 
the Puránic accounts only to corroborate the results deduced 
from the Vedic texts. According to this view the Maha- 
bhárata war must be placed in the Krittikà period, inas- 
much as we are told that Bhishma was waiting for the 
turning of the sun from the winter solstice in the month 
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of Magha. The poem, as we now have it, is evidently 
written a long time after this event. 


Lastly, I have to express my obligations to several friends 
for encouraging me to carry on the inquiry and helping me 
in one way or another to complete this essay. My special 
thanks are however due to Dr. Rámkrishna Gopal Bhandar- 
kar, who kindly undertook to explain to me the views of 
German scholars in regard to certain passages from the 
Rigveda, and to Khan Bahadur Dr. Dastur Hoshang Jamasp 
for the ready assistance he gave in supplying information 
contained in the original Parsi sacred books. I am also 
greatly indebted to Prof. Max Müller for some valuable 
suggestions and critical comments on the etymological evi- 
dence contained in the essay. Iam, however, alone respon- 
sible for all the views, suggestions, and statements made in 
the following pages. 


With these remarks I leave the book in the hands of 
critics, fully relying upon the saying of the poet— 


ह्रः संलक्ष्यते wat Ayre: इयामिकाऽपि वा। 


“ The fineness or the darkness of gold is best tested in 
fire.” It is not likely that my other engagements will permit 
me to devote much time to this subject in future ; and I shall 
consider myself well rewarded if the present essay does in 
any way contribute to a fuller and unprejudiced discussion of 
the high antiquity of the Aryan civilization, of which our 
sacred books are the oldest records in the world. 


B. G. TILAK. 


Poona, October, 1893. 
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Researches into the Antiquity of the Vedas. 
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CHAPTER I. 
INTRODUCTION. 


Importance of ascertaining the Age of the Vedas —Linguistic method— 
Its defects—Astronomical method—lIts difficulties unduly magni- 
fied—Views of European and Native scholars examined. 

Tue Vena is the oldest of the books that we now possess, 
and it is generally admitted “that for a study of man, or if 
you like, for a study of Aryan humanity, there is nothing in 
the world equal in importance with it.”* There is no other- 
book which carries us so Dir the beginning of the Aryan 
civilization, if not the absolute beginning of all things, as 
maintained by the Hindu theologians; and the importance 
of ascertaining even approximately the age when the oldest 
of the Vedic Rishis, like the classical Valmiki, may have 
been inspired to unconsciously give utterance to a Vedic 
verse, cannot therefore be overrated. The birth of Gautama. 
Buddha, the invasion of Alexander the Great, the inscrip- 
tions of Ashoka, the account of the Chinese travellers, and 
the overthrow of Buddhism and Jainism by Bhatta Kumarila 
and Shankaracharya, joined with several other less important 


* India: what it can teach us ? p. 112. 
outare tothe first edition of this work. 
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events, have served to fix the chronology of the later 
periods of the Ancient Indian History. But the earlier 
periods of the same still defy all attempts to ascertain their ) 
chronology; and the earliest of them all, so important to the 1 
*true student of mankind," the period of the Rigveda, is | 
still the subject of vague and uncertain speculations. Can 

we or can we not ascertain the age of the Vedas? This is 

a question which has baffled the ingenuity of many an 
ancient and a modern scholar, and though I have ventured to 

write on the subject I cannot claim to have finally solved this 
important problem in all its bearings. I only wish to place | 
before the pu blic the result of my researches in this direction Pa 
and leave it to scholars to decide if it throws any additional | 
light on the earliest periods of the Aryan civilization. 


But before I proceed to state my views, it may be useful 
to briefly examine the methods by which Oriental scholars 
have hitherto attempted to solve the question as to the age 
and character of the Vedas. Prof. Max Müller divides the 
Vedic literature into four periods—the Chhandas, Mantra, 
Brahmana, and Sutra; and as each period presupposes the 
preceding, while the last or the Sütra period is prior, **if 
not to the origin, at least to the spreading and politica] 
ascendancy of Buddhism" in the fourth century before 
Christ, that learned scholar, by assigning two hundred 
years for each period arrives at about 1200 messi] C., as the 
latest date, at which we may suppose the Vedic hymns to 
have been composed.* This, for convenience, may be 


'" Ancient Hindu Astronomy and Chronology.” In the second I 
edition of the Rigveda the prefaces in the first edition are reprinted - 
all together at the beginning of the fourth Volume. 


CC-0. Gurukul Kangri Collection, Haridwar 


E 


} 


> - 


95 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
1.] INTRODUCITON. 3 


called the literary or the linguistic method of ascertaining 
the age of the Vedas. A little consideration will, however, 
at once disclose the weak points in such arbitrary calcula- 
tions. There are different opinions as to the division of 
the Vedic literature ; some scholars holding that the Chhan- 
das and Mantra is one period, though a long one. But 
granting that the Vedic literature admits of a four-fold 
division, the question of the duration of each period is stili 
involved in uncertainty and, considering the fact that each 
period might run into and overlap the other to a certain 
extent, it becomes extremely difficult to assign even the 
minimum chronological limits to the different periods. The 
method may, indeed, be used with advantage to show that 
the Vedas could not have been composed later than a cer- 
tain period ; but it helps little in even approximately fixing 
the correct age of the Vedas. Prof. Max Miller himself 
admits” that the limit of 200 years can be assigned to each 
period only under the supposition that during the early 
periods of history the growth of the human mind was more 
luxuriant than in later times; while the late Dr. Haug, 
following the same method, fixed the very commencement 
of the Vedic literature between 2400—2000 B. C,,t by 
assigning about 500 years to each period, on the analogy of 
similar periods in the Chinese literature. It is therefore 


evident that this method of calculation, howsoever valuable 


* Pref. to Rig, Vol. IV., p. vii. 
t Introduction to the Aitareya Bráhmana, p. 48. Prof. Whitney 


thinks that the hymns may have been sung as early as 2000 B.C, 
Vide Intro. to his Sanskrit Grammar, p. xiii. For a summary of 
the opinions of different scholars on this point see Kaegi's Rigveda 
translated by Arrowsmith, p. 110, note 39. The highest antiquity 


ee 0 is 2400 B. C. 
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it may be in checking the results arrived at by other me- 
thods, is, when taken by itself, most vague and uncertain. 
A further study of the different periods of the Vedic 
literature and its comparison with other ancient literatures. | 
might hereafter help us to ascertain the duration of each 
period a little more accurately.* But I think we cannot 
expect, by this method alone, to be ever ina position to fix 
with any approach to certainty the correct age of the Vedas, 
Prof. Max Müller considers 200 years to be the minimum 
duration of each period, while Dr. Haug and Prof. Wilson 
thought that a period of 500 years was not too long for the » 
purpose ;t and I believe there is hardly any inherent impro- 
bability if a third scholar proposes to extend the duration 
of each of these periods up to something like 1000 years. 


In the face of this uncertainty we must try to find out other 
means for ascertaining the correct age of the Vedas. 


The Vedas, the Brahmanas and the Sütras contain numer- 
ous allusions and references to astronomical facts, and it was 
believed that we might be able to ascertain from them the 
age of the oldest literary relic of the Aryan race. But 
somehow or other the attempts cf scholars to fix the age of 
the Vedas by what may be called the astronomical method, 
have not yet met with the expected success, Unfortunately 
for us, all the Sanskrit astronomical words that we now 


^ In a paper submitted to the Ninth Oriental Congress, Mr. 
Dhruvahas recently examined the whole Vedic literature with a 
view to ascertain its chronology, and he arrives at the conclusion 
that the duration assigned to the several periods of the Vedic 
literature by Prof, Max | | too short, and that “ without 
making any guesses at numbers of years or centuries " we should 


at present be content with arranging the Vedic liter ature somewhat 
after the manner of the Geological strata or periods 


1 See Ait, Br, Intr., p. 48; also Pref, to Rig, Vol. IV., p. viii. 


CC-0. Gurukul Kangri Collection, Haridwar 


E by Arya Samaj Foundation Chennai and eGangotri 


1] INTRODUCTION. 5 


possess, except perhaps the Vediuga Jyotisha, belong to the 
later period of Sanskrit literature, when the Greek influence 
is perceptible in all its mathematical works. The different 
methods of astronomical calculations given in these works, 
the various eras that were established ia India after Sháli: 
vihana or Vikrama, the introduction of the Barhaspatya 
cycle, and the adoptiun of the Greek division of the Zodiac, 
make it extremely difficult to correctly interpret the astrono- 
mical references in the later works; while the confusion, 
caused by the supposed absence of any definite statement as 
to the character of the year and the cycle mentioned in the 
Vedic works, renders it a hard task to deduce a consistent 
theory out of the various but stray references to astrono- 
mical facts. in the Vedic literature. Take for instance the 
question of the commencement of the year in the Vedic 
calendar. There are grounds to hold that the ancient Aryas 
commenced their year either with spring or with autumn, at 
the equinoxes or at the solstices ; * while the later astrono- 
mical works and systems furnish us with facts which go to 
prove that the year, in the different parts of India, com- 
menced with almost all the different months of the year— 
Kartika, Márgashirsha, t Áshádha, Chaitra and Bhádrapada. 
The discussion as to the number of the Nakshatras and 


different opinions as to their origin have further complicated 
the problem ; while doubts have been raised as to the 
capacity of the Brahmans in 1200 B.C. to make observa- 
tions of solstitial points with astronomical accuracy.f I shall 


* See infra Chap. 11. 
t Whitney’s Sürya Siddhanta xiv., 16, #- 
1 Pref. to Rig. Vol. IV., p. xxix. It is very difficult to under- 


stand on what grounds this assertion is made, Ancient Vedic bards 
had no mathematical instruments, but still they could have easily 


marked when day and night became equal in length. 
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have to examine hereafter how far some of these objections 
are tenable. For the present it is sufficient to state that in 
consequence of such doubts and objections, definite obser- 
vations or allusions to astronomical events in the earliest 
works have been looked upon with suspicion by a good 
many Oriental scholars, while some have even condemned 
the astronomical method as inaccurate and conjectural." 
It is, however, admitted that “if the astronemical date on 


which conclusions as to the age of the Veda have been 
built implied all that they were represented to imply, the i 
earliest periods of Vedic poetry will have to be rearranged.” t > 
It appears to me that scholars have erred too much on the 
side of overcautiousness in condemning this method. Ido 
not mean to say that there are no difficulties ; but sufficient 
care does not appear to have been taken to always keep in 
view the main point of the inquiry, by separating it from 
the mass of irrelevant matter, with which, in some cases, 
it becomes unavoidably mixed up. Some of Bentley's 
speculations, for instance, are indeed ingenious and sug- 
gestive, but he relies too much upon Puránic traditions, 
mere etymological speculations and his own calculations 
based thereon, instead of trying to find out whether there is 
anything in the earlier works to corroborate or support these 
traditions. On the other hand, Prof. Weber’s Essay, 
Fees | as a collection of astronomical allusions and referen- 
ces in the Vedic literature, is extremely valuable, is taken 
up by the controversy as to the origin of the Nakshatras | 
raised by M. Biot; and the same thing may be said of f 
Prof. Whitney’s contributions on the subject.t Various | 


* See Weber's History of Indian Literature, p. 2, note. 
1 Pref, to Rig. Vol. IV., p. Ixxi, 


|| 1 See his essay on the Hindu and Chinese systems of Asterisms. 
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other questions, such as whether the Vedic cycle comprised 
five or six years, how and when the intercalary days or 
months were inserted to make the lunar correspond with 
the solar year, have also caused the attention of scholars to 
be diverted from the broad astronomical facts and observa- 
tions to be found recorded in the Vedic literature; and as a 
consequence we find that while the questions as to the 
original number of the Nakshatras and as to whether the 
Chinese borrowed them from the Hindus or vice versá, are 
so ably discussed, no systematic attempt has yet been made 
to trace back the astronomical references in the later 
works to the Sanhitás, and to fully examine their bearing 
on the question of the age and character of the ‘Vedas. On 
the contrary, Prof. Weber asks us to reconcile ourselves to 
the fact that any such search will, as a general rule, be 
absolutely fruitless!* In the following pages I have endea- 
voured to shew that we need not be so much disappointed. 
In my opinion there is ample evidence—direct and circum- 
stantial—in the earliest of the Sanhitás, to fully establish 
the high antiquity assigned to the Indian literature on 
geographical and historical grounds I base my opinion 
mainly upon references to be found in the early Vedic 
works, the Sanhitis and the Brihmanas, and especially in 
the earliest of these, the Rigveda. For though later works 
may sometimes give the same traditions and references, yet 
any inference which is based upon them is likely to be re- 
garded with more or less suspicion, unless we can show 


+ Weber's History of Indian Literature, p, T, 

t It ison these grounds that Prof. Weber believes thatthe begin- 
nings of the Indian Literature ‘‘ may perhaps be traced back even to 
the time when the Indo Aryans still dwelt together with the Persa- 
Aryans.” Hist. Ind Lit., p. 5- 
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something in the earliest works themselves to justify that 
inference. Where the Sanhitis and the Bráhmanas directly 
speak of the actual state cf things in their time, there is, of 
course, no ground to disbelieve the same, but I think that 
even the traditions recorded in these works are more reliable 
than those in later works, for the simple reason that those 
traditions are there found in their purest form. Later 
works may indeed be used to supply confirmatory evidence, 
where such is available; but our conclusions must in the 
main be based on the internal evidence supplied by the 
Vedic works alone. Several Indian astronomers have 
worked more or less on the lines here indicated, but their 
labours in this direction have not unfortunately received 
the attention they deserve. The late Krishna Shastri 
Godbole published his views on the antiquity of the Vedas 
in the second and third Volumes of the Zheosophzst,* and 
though he has failed to correctly interpret some astrono- 
mical allusions in the Vedic works, yet there is much that 
is suggestive and valuable in his essay. The late Prof. 
K.L. Chhatre also appears to have held similar views on 
the subject, but he has not published them, so far as I 
know, in a systematic forn. My friend Mr. Shankara 
Bálkrishna Dikshit, who has written a prize essay in 
Maráthi on the history of Hindu Astronomy, and who has 
succeeded in correctly interpreting more verses in the 
Vedánga Jyotishat than any other scholar has hitherto 


* Also published as a separate pamphlet, 


T Mr. Dikshit would do well to publish an English translation of at 
least the Chapter on Vedánga JyotiSha in his essay. He has undoubt- 


edly made a great advance over Weber and Thebaut in the correct 
interpretation of the treatise. 
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done, has also discussed this question in his essay, which I 
was allowed to read in MS. through his kindness, I am 
indebted to these scholars for some of the facts and argu- 
ments set forth in the following pages, and the present essay 
may, I think, be regarded as greatly developing, if not 
completing, the theory started by them. 


ut 
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CHAPTER II. 


SACRIFICE alias THE YEAR, 


Primitive calendar co-eval with the sacrificial system—Prajipati= 
Yajna=Samvatsara—Civil or sivana days—Sdvana and lunar 
| months—Lunar and solar years—Intercalary days and months in 
| Vedic times —Solar year was siderial and not tropical—Old begin- 
| ning of the year and the sacrifice.—The Vishuvin day—Vernal 
equinox and winter solstice—Uttardyana and Dakshiniyana— | 
| Devayüna and Pitriyüna—Their original meaning—Bhiskara - - 
| chirya’s mistake about the day of the Devas—The two year 
| beginnings were subsequently utilised for different purposes. 


IT is necessary, in the first place, to see what contri- 

vances were adopted by the ancient Aryas for the measure- | 

ment and division of time, The present Indian system has | 
| been thus described by Professor Whitney in his notes to 

the Surya Siddhánta (1, 13, notes):— l 


“ In the ordinary reckoning of time, these elements are 
| “variously combined. Throughout Southern India (see | 
i * Warren's Kala Sankalita, Madras, 1825 p. 4, etc), the 
| year and month made use of are the solar, and the day the 
“civil; the beginning of each month and year being LÀ 
“ counted, in practice, from the sunrise nearest to the 
| “moment of their actual commencement, In all Northern 
| “India the year is luni-solar; the month is lunar and is 
| “divided into both lunar and civil days; the year is com- 
“posed of a variable number of months, either twelve or 

“ thirteen, beginning always with the lunar month, of which 
* the commencement next precedes the true commencement 
ae of the sidereal year. But underneath this division, the 
*' division of the actual sidereal year into twelve. solar months 


——  ——PÓ 
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‘is likewise kept up, and to maintain the concurrence of 
«the civil and lunar days, and the lunar and solar months, 
* js a process of great complexity, into the details of which 
“ we need not enter here." 

But the complications here referred to are evidently the 
growth of later times. The four ways of reckoning time, 
the Sávana, the Chándra, the Nákshatra and the Saura, are 
not all referred to in the early works, and even in later days 

| all these measures of time do not appear to have been fully 
| and systematically utilised. There is, as I have said before, 
- no early work extant on Vedic calendar, except the small 
tract on Jyotisha, and our information about the oldest 
calendar must, therefore, be gathered either from stray 
references inthe Vedic works or from the early traditions 

or practices recorded in the old sacrificial literature of 
India. There are several sacrificial hymns in the Rigveda, 
which show that the sacrificial ceremonies must then have 

been considerably developed ; and as no sacrificial system. 

could be developed without the knowledge of months, sea- 

| sons, and the year, it will not be too much to presume that 
in Vedic times there must have existed a calendar to regu- 

late the sacrifices. It is difficult to determine the exact 
nature of this calender, but a study of the sacrificial litera- 
y ture would show that the phases of the moon, the changes 
in the seasons, and the southern and northern courses of 
the sun were the principal land-marks in the measurement 
of time in these early days. What is still more interesting, 
j however, isthat the leading features in the early sacrifices 
| are the same as those in the year. The late Dr. Haug, in 
k his introduction to the Aitareya Bráhmana, has observed 
f that * the sa/ras, which lasted for one year, were nothing but 
f an imitation ofthe sun’s yearly course. They were divided 
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into two distinct parts, each consisting of six months of 30 
days each. Jn the midst of both was the Vishitvdn, 7. ८५ 
the equator or the central day, cutting the whole saéra into 
two halves,’'* This clearly shows that the ancient Rishis 
prepared their calendar mainly for sacrificial purposes, and 
the performance of various sacrifices facilitated, in its turn, 
the keeping up of the calendar. Offerings were made every 
morning and evening, on every new and full moon, and at 
the commencement of every season and ayana.t When 
this course of sacrifices was thus completed, it was naturally 
found that the year also had run its course, and the sacri- 
fice and the year, therefore, seem to have early become 
Synonymous terms. There are many passages in the 
Brahmanas and Sanhitis, where Samvatsara and Yajna are 
declared to be convertible terms, and no other theory has 
yet been suggested on which this may be accounted for, I 
am therefore inclined to believe that the Vedic Rishis kept 
up their calendar by performing the corresponding round 
of sacrifices on the sacred fire that constantly burnt in their 
houses like the fire of the Parsi priest in modern times. 
The numerous sacrificial details, which we find so fully 
described in the Brihmanas, might be later innovations, 

* Ait. Br. Intr., p. 48, 

1 Cf. Baudhfyana Sutras, ii, 4.23, which describes the continuous 
round of sacrifices as follows अग्न्याधयप्रभूत्यथे मान्यजस्राणि भवति 
यथैतद्‌ग्न्या घे य मझ्चि होत्रं SUVA ्ावाम्रयण प्ुद्गयन दाक्षिणायनयोः q3- 
श्रातुमो स्यान्युतुमुखे पड्ढोता वसंते ज्योतिष्टोम इत्येवं क्षेमप्रापणम्‌। 
Also compare Manu iv, 25 26, and Yájnavalkya i, 125; 

1 See Ait, Br, ii. 17, which says qum: प्रजापतिः | प्रजापतिर्येज्ञः । 
Also Ait, Br. iv. 22; Shatapatha Br. xi. 1, 1, 1; 2. 7. 1. In Taitt, 
San. ii. 5. 7. 3; vii. 5. 7. 4 we have यज्ञो चे प्रजापतिः, and again 
in vii, 2. 10, 3 संवत्सरः प्रजापतिः | 
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but the main idea of the yearly sacrifice appears to be an 
old one. The etymology of the word ritv (Titu+ ya] = 
season sacrificer) shows that even in the oldest days there 
existed a certain correspondence between the sacrifices and 
the seasons, and what istrue of the seasons is true of the 
year which according to one derivation of samvatsara (vas 
= to dwell) is nothing but a period where seasons dwell, or 
a cycle of seasons." The priests were not only the sacri- 
ficers of the community, but were also its time-keepers,t 
and these two functions they appear to have blended into 
one by assigning the commencement of the several sacrifices 
to the leading days of the year, on the natural ground that if 
the sacrifices were to be performed they must be performed 
on the principal days of the year.t Some scholars have 
suggested that the yearly satras might have been subse- 
quently invented by the priests. But the hypothesis derives 
little support from the oldest records and traditions of all 
the sections of the Aryan race. Without a yearly satra 
* Cf, Bhanu Dikshita’s Com. on Amar ai, 4, 20, Dr, Schrader, 
in his Prehistoric Antiquities of the Aryan Peoples, Part iv, Ch. vi, 
(9. 305) also makes a similar observation. He holds, on philologigal 
grounds, that the conception of the year Was already formedin the 
primeval period by combining into one whole the conception of 
winter and summer, which be believes to be the two primeval 


seasons. 

alendar was considered a religious 
2s been placed in the hands 
f the Astronomy of the 


t ** In Rome the care of thec 
function, and it bad from earliest tim 
of the pontiffs.” Lewis's Historical Survey o 
Ancients. p. 24. 

1 ** Plato states thatthe months 
order that the sacrifices and festivals may correspond with the 
natural seasons ; and Cicero remarks that the system of intercala- 
tion was introduced with this object.” Lewis’s His. Astr. Anc., p. 19, 


and years are regulated in 
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regularly kept up a Vedic Rishi could hardly have been 
able to ascertain and measure the course of time in the way 
he did. When better contrivances were subsequently 
discovered the sacrifice might naturally become divested of 
their time-keeping function and the differentiation so caused 
might have ultimately led to an independent development 
of both the sacrifices and the calendar. It is to this stage 
that we must assign the introduction of the numerous details 
of the yearly sacrifice mentioned in later works ; and thus 
understood, the idea of a sacrifice extending over the whole 
year, may be safely supposed to have originated in the oldest 
days of the history of the Aryan race.* In fact, it may be 
regarded as coeval with, if not antecedent to, the very 
beginning of the calendar itself. 


We have now to examine the principal parts of the year, 
alias the sacrifice. The sávaza or the civil day appears to 
have been, as its etymology shows,t selected in such cases 
as the natural unit of time. 30 such days made a month 
and 12 such months or 360 sâvana days made a year. 
Comparative Philology, however, shews that the names 


* Comparative Philology also points to the same conclusion ; 
Cf. Sanskrit yaj, Zand yaj, Greek dgos, It is well-known that the 
sacrificial system obtained amongst the Greeks, the Romans and 
the Iranians, 


T Sávana is derived from su to sacrifice, and means literally a 
sacriflcial day, 


] Ait. Br. ii, 17; Taitt, San, ii, 5, 8.3; Rig, i. 164, 48, Prof, 
Whitney (Sur, Sid, 13,7) observes, “The civil (s@vana) day is 
the natural day.....À month of 30 and a year of 360 days are 
supposed to have formed the basis of the earliest Hindu E — ÀÀ 
an intercala ry month being added once in five years." 
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pus month and the moon coincide, with occasional small 
differences of suffix,* in most of the Indo-European languages, 
and we may therefore conclude that in the primitive Aryan 
times the month was determined by the moon. Now a 
month of thirty civil or savana days cannot correspond 
with alunar synodical month, and the Brahmavádins had 
therefore to omit a day in some of the sivana months to 
secure the concurrence of the civil and the lunar months.t 
The year of 360 sfvana days was thus practically reduced 
to a lunar year of 354 civil days or 360 “747s. But a further 
correction was necessary to adjust the lunar with the solar 
reckoning of time. The zodiac was not yet divided into 
twelve equal parts, and the solar month, as we now under- 
stand it, was unknown. The commencement of the cycle of 
seasons was, therefore, the only means to correct the calendar, 
and the ancient Aryas appeared to have early hit upon the 
device of the intercalary days or month for that purpose. 
There are many passages in the Taittiriya and Vijasaneyi 
Sanhitas and also cne in the Rigvedat wherein the inter- 
calary month is mentioned, and though opinions may differ 
asto when and how it was inserted, we may, for the purpose 
of our present inquiry, regard it as undisputed that in the 
old Vedic days means were devised and adopted to secure 


* See Dr. Schrader’s Prehistoric Antiquities of the Aryan Peoples, 
| Partiv., Chap. vi, Translation by Jevons, p. 206. Also Max M üller's 
|| Biographies of Words, p. 193. 


t उत्सृज्या < नोत्सज्या< fata मीमांसंते ब्रह्मवादिनः | Taitt. San. vii, 
5. 7. 1., and Tándya Br. v. 10. See also Kala-Madhava Chap, on 
Month, Cal. Ed. p. 63, 
1 Taitt, San. i 4, 14; Vaj. San. 7. 70; Rig. i. 25.8. As regards 
the twelve hallowed ( intercalary ) nights Cf. Rig. iv. 33. 7; Atha 
4! Veda iv. 11. 11 ; Taitt, Br. i, 1. 9. 10, 
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the correspondence of the lunar with the solar year. The 
occurrence of the twelve hallowed nights amongst the 
Teutons points to the same conclusion. They were in fact 
the supplementary days (366-354 = 12) required to balance 
the lunar with the solar year,—a period when the Ribhus, or 
the genii of the seasons, slackened their course and enjoyed 
the hospitality of the sun after toiling for a whole year (Rig. 
i. 33. 7.," and when Prajipati, the God of sacrifices, after 
finishing the old year's sacrifice, prepared himself for the 
new year's work (Atharva Veda iv. 1l. 11.). The sacrificial 
literature of India still preserves the memory of these days y 
by ordaining that a person wishing to perform a yearly 
sacrifice should devote 12 days (dvâdashâha) before its 
commencement to the preparatory rites. These facts, in 
my opinion, conclusively establish that the primitive Aryans 
had solved the problem involved in balancing the solar with 
the lunar year. There may be some doubt as to whether 
the concurrence of the two years was at first secured by 
intercalating twelve days at the end of every lunar year, or 
whether the days were allowed to accumulate until an 
intercalary month could be inserted. The former appears to 
|| have been the older method, especially as it has been utilised 
| and retained in the performance of yearly sacrifices; but 
| whichsoever may be the older method, one thing is certain, 
that primitive Aryas had contrived means for adjusting the 
| lunar with the solar year. Prof. Weber and Dr. Schradert 
Ll appear to doubt the conclusion on the sole ground that we 


* See Zimmer's Life in Ancient India, p. 366; Kaegi's Rigveda 
(translation by Arrowsmith), pp, 20, 37. 

f See Indische Studien, xviii, 224, and Dr. Schrader's observa- 
| tions thereon in his Prehistoric Antiquities of Aryan Peoples, Pact 
il iv., Chap. vi., pp. 308—10. 
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cannot suppose the primitive Aryans to have so far advanced 
in civilization as to correctly comprehend such problems, 
This means that we must refuse to draw legitimate inferences 
from plain facts when such inferences conflict with our 
preconceived notions about the primitive Aryan civilization. 
Iam not disposed to follow this method, nor do I think that 
people, who knew and worked in metals, made clothing of 
wool, constructed boats, built houses and chariots, performed 
sacrifices, and had made some advance in agriculture,* were 
incapable of ascertaining the solar and the lunar year. 
They could not have determined it correct to a fraction of a 
second as modern astronomers have done ; but a rough 
practical estimate was, certainly, not beyond their powers 
of comprehension. Dr. Schrader has himself observed that 
the conception of the year in the primeval period was 
formed by combining the conceptions of the seasons t If 
so, it would not be difficult, even for these primitive Aryans, 
to perceive that the period of twelve full moons fell short 
of their seasonal year by twelve days. Dr. Schrader again 
forgets the fact that it is more convenient, and hence easier 
and more natural, to make the year begin with a particular 
season or a fixed position of the sun in the heavess, than 
to have an ever-varying measure of time like the lunar year. 
Lewis, in his Historical Survey of the Astronomy of the 
Ancients, quotes Geminus to shew that “ the system 
pursued by the ancient Greeks was to determine their 
months by the moon and their years by the sun,”f and 


* For a short summary of the primitive Aryan civilization, see 
Peile’s Primer of Philology, pp. 65, 67; also Kaegi’s Rigveda, 
translated by Arrowsmith, pp. 11—20. 

+ See Preh. Ant. Ary. Peoples translated by Jevons, p. 305, 

+ Lewis, Hist. Surv. Astron. Anz., p. 1S. 
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this appears to me to have been the system in force in the 
Indo-Germanic, or at any rate in the primitive Vedic period. 
There is no other conclusion that we can fairly draw from 
the facts and passages noted above. 

There is, however, 4 further question, as to whether the 
solar year, with reference to which these corrections were 
made, was tropical or sidereal. It is true that the great 
object of the calender was to ascertain the proper time of 
the seasons. But the change in the seasons consequent 
upon the precession of the equinoxes is $0 exceedingly 
minute as to. become appreciable only after hundreds of 
years, andit is more probable than not that it must have 
escaped the notice of the early observers of the heavens, 
whose only method of determining the position of the 
sun in the ecliptic was to observe every morning the fixed 
stars nearest that luminary." Under such a system the 
year would naturally be said to be complete when the sun 
returned to the same fixed star. Prof. Whitney has pointed 
out that the same system is followed in the Surya Siddhinta, 
though the motion of the equinoxes was then discovered.t 
It is, therefore, natural to presume that the early Vedic 
priests were ignorant of the motion of the equinoxes. No 


early work makes any mention of or refers to it either - 


expressly or otherwise ; and the solar year mentioned in 


* Taitt, Br. i. 5.2 


.1; यत्पुण्य नक्षत्र तद्दकुरवीतोपब्युषस्‌ | "at 
«$e ie aA AA „An RAN: Sy D 
चे सूये उदेति । अथ नक्षत्र नेति । यावति तत्र सूय गच्छेत्‌ pua जघन्यं 


qaal तावस्कुर्वांत यत्कारी स्यात्‌। घुण्याह पुव कुरुते This is still || 


recited at the Punyaha-vichana ceremony. 


qp Bur Sid. 1. 13. m. “itis, — not the tropical solar year || 
which we employ, but the sidereal, no account being made of the |. 


precession of the equinoxes.” 
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the Vedic works must, therefore, be considered as sidereal and 
not tropical. This would necessitate a change in the 
beginning of the year, every two thousand years or so, to 
make it correspond with the cycle of natural seasons, and 
the fact that such changes were introduced twice or thrice 
is a further proof of the old year being a sidereal one.” 
The difference between the sidereal and the tropical year is 
20'4 minutes, which causes the seasons to fall back nearly 
one lunar month in about every two thousand years, if the 
sidereal solar year be taken as the standard of measure- 
ment, When these changes and corrections came to be 
noticed for the first time, they must have created a great 
surprise, and it was not tillafter one or two adjustments on 
this account were made that their true reason, the motion 
of the equinoxes, could have been discovered. Garga tells 
us that if the sun were to turn to the north without reaching 
Dhanishtha,t it foretold great calamity, and I am disposed 
io put a similar interpretation upon the story of Prajápati 
alias Yajna alias the year, who, contrary to all expectations, 
moved backwards to his daughter Rohinit But as I wish to 
examine the tradition more fully hereafter, it is not neces- 
sary to dilate on the point here. My object at present is 
to show that the Vedic solar year was sidereal and 
not tropical, and what has been said above is l believe 

— The Us once headed the list of the Nakshatras, which now 


begins with Ashvini, Other changes are discussed in the following 
chapters of this wock 


+ Garga quoted by Bhattotpala on Brihat. San. iii, 1 :— 
यदा नेवततेअप्राप्त: श्रावेष्ठासुत्तरायण l 


ABA दाक्षण5प्रापस्तदा 1वेद्यान्मह्दाभयम्‌ ॥ 
t Ait, Br. iii. 33, Ihe passage is discussed in this light further on 
in Chapter VIII. See also Shat, Br. i. 7. 4. 1. 
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sufficient to justify such a presumption, at least for the present, 
though it may afterwards be either retained or discarded, 
according as it tallies or jars with other facts. 

Opinions differ as to whether the lunar month began with 
the full or the new moon,* and whether the original number 
of Nakshatras was 27 or 28. t But I pass over these and 
similar other points as not very relevant to my purpose, and 
take up next the question of the commencement of the 
year. I have already stated that the sacrifice and the 
year weretreated as synonymous in old days, and we may, 
therefore, naturally expect to find that the beginning of 
the one was also the beginning ofthe other. The Vedinga 
Jyotisha makes the year commence with the winter solstice, 
and there are passages, in the Shrauta Sütras which lay 
down that the annual sacrifices like gavám-ayana, should 
be begun at the same time. f A tradition has also been 
recorded by Jaimini and others that all Deva ceremonies 
should be performed§ only during the Uttaráyana ; and the 
Uttaráyana, according to the several Jyotisha works,l| is the 
period of the year from the winter to the summer solstice, 


* See Kila Madhava, Chapter on Month, Cal, Ed., p. 63; पोर्णमा स्य॑. 

^ ` 3 
तत्व aa कटाक्षे। भूयानू | We can thus explain why the full moon 
night of a month was described as the first night of the year, See infra® 


+ Pref, to Rig.. Vol. IV., and Whitney's E i 
eure oai. n hitney's Essay on the Hindu and 


[See Ved, Jy. 5; Ashvaliyana Shr. i idi 4 
22; Kat, Shr, Su. v. 1. 1. Jess Sir Soi Mio qa iE 


§ Mimánsá Darshana, vi.8.5. Ashvalày i 

; » vi, 8. 5, Ayana, Gr. Su. i. 4. 
Shatapatha, Br. xiv, 9. E The last quoted in Kala MAARA 
Chapteron Ayana, Cal. Ed., p. 57, but from the Kánva erede 


ES e EN 
thus: उद्गयने आपूर्यमाणपक्षस्य पुण्यादे द्वादशाइमुपसदती भूवा । 
|| Sur. Sid, xiv. 10; Ved. Jy. 5. 
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that is, from the time when the sun turns towards the north 
till it returns towards the south. This leads one to suppose 
that the winter solstice was the beginning of the year and 
also of the Uttariyana at the time when the annual sacrifices 
were established, and therefore in the old Vedic days. 
But a closer consideration of the ceremonies performed in 
the yearly satras will show that the winter solstice could 
not have been the original beginning of these sa/ras. The 
middle day of the annual satra is called the Vishivan day, 
and it is expressly stated that this central day divides 
the satra into two equal halves in the same way as the 
Vishüvàn or the equinoctial day divides the year.* The 
satra was thus the imitation of the year in every respect, 
and originally it must have corresponded exactly with the 
course of the year. Now, as V2shivdn literally means the 
time when day and night are of equal length, if we suppose 
the year to have at the time commenced with the winter 
solstice, the Vishivan or the equinoctial day could never 
have been its central day, and the middle day of the satra 
would correspond, not with the equinoctial, as it should, 
but with the summer solstice. It might be urged that 
Vishüván as referring tothe salra should be supposed to be 
used in a secondary sense. But this does not solve the 
difficulty, It presupposes that Vzshuvin must have been 
used at one time in the primary sense (Z. e. denoting the 
time when day and night are equal), and if in its primary 
sense it was not used with reference to the saéra, it must 
have been so used at least with reference to the year. But 
if Pishüván was thus the central day of the year, the year 
must have once commenced with the equinoxes. The word 


* Ait. Br, iv. 22; Taitt. Br. i. 2. 3, 1; Tin. Br, iv. 7, 1. 
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utlariyana i$ again susceptible of two interpretations. It 
may mean “ turning towards the north from the southernmost 
point,” or it maf indicate “the passage of the sun into 
the northern hemisphere, 7. e., to the north of the equator.” 

If we adopt the first meaning, the Uttarayana and the year 
must 96 held to commence from the winter solstice, while 

if the" second interpretation be correct, the Uttarayana and 

the year must have once commenced with the vernal equinox. 

The facts, that the central day of the annual sa/ra was called. 
vishuvin, that Vasanta or spring was considered to be 1 
the fst ofthe seasons," and that the dgrayaneshtis or the | 
half-yearly sacrifices were required to be performed every 
Vasanta (spring) and Sharad (autumn)t clearly shew 
that the second of the two interpretations given above is 
more likely to be the older one. Let us, however, examine 
the point more fully. 

The only passages where utfarâyana is mentioned in the | 
Vedic works are those wherein the white and the black paths | 
for the souls of the deceased, the Devayána and the Pitriyána, | 
are described. The words devayüma and pitriyáma occur | 
several times in the Rigveda. Agni is said to know both | 


| these;t while in the Vijasaneyi Sannità 19, 47, these are | 
said to be the two paths open to mortals. In the Rigveda § 


x. 18, 1, the path of the god of Death is said to be the | 
reverse of devayána, andin the Rigveda x. 98. 11, Agni is 
said to know devayina by seasons$ There js, however, 


* Taitt. Br. i. 1, 2. 6. सुखं वा एतदतूनां agga: | Upon this the 

author of Kila Madhava observes AAAUIHASTAA चसंतस्य 7 

प्राथम्य द्रष्टव्यम्‌ | Cal. Ed., p. 59, : p 
t Ashvalâyana Shr. Sut, i, 2. 9, 3-4. ; ^ 
i See Rig. i. 72. 7. and x 2, 7. B 


(ac m MN an 
$ विद्वान्पथ ऋतुशो देवयानानू॥ Sayana, however, takes RJA: — 
ern the very Wig. But query ? ^ | 
E || 
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no passage in the Rigveda where dedit isdsily deed 
and we have consequently to refer to lias passag, eg, in the 
Brihadàranyaka and the Chhandogya pahad" fòr a 
fuller explanation of these terms. Befgge fhe idea sa 
recorded in these works it must undoubteé#ly havey reeaived 
considerable additions, but nevertheless she origin e 
cannot be supposed to have been completely lost rmdihese 
later additions. Itis therefore extremely important to see 
how these two paths are described in the Brahmanas and 
1 Upanishads. Brih. vi, 2,15 and Chh. iv. 15.5 state that 
“flame, day, the increasing moon, the six months when the 
sun is towards the north, the dev2loka (Chb. devapatha) or 
the abode (Chh. patha) of gods, &c," tis the way never 
to return; while ‘smoke, night, the decreasing moon, and the 
six months when the sun is towards the south, the /z/rz/o£z 
or the abode of Pitris’’ is the reverse. In the Bhagavad 
Gita viii. 24, 25 we find the same sentiments in modern 
phraseology, and the question is, what is meant by the 
phrase “ the six months when the sun is towards the north" 
or, as Yaska and the Gita have it, “the six months t of the 


= See also Yaskas Nirukta 14. 9; Mahánárayanopanishad — See also Yüskas Nirukta 14, 9; Mahánárayanopanishad 25, 
I; and Shankaricharya’s Bháshya on Brahma Sutras iv. 2, 18—21, 
where all such passages are collected and discussed 

1॑आर्चिषाहरन्ह आपूर्यमाणपक्षमापूर्यमाणपक्षाद्यान्पण्म| सानु दङूङ दित्य पति 
मासेभ्यो देवलोकं...तेषां न पुनराद्वृत्रिः | घूमाद्वाति रात्ररपक्षीयमाणपक्ष- 
मपक्षी यमाणपक्षाद्यान्पण्मासान्‌ दक्षिणादित्य एति मासेभ्यः पितृलोकम्‌. .। 
Brihadir, vi. 2. 15. Instead of “ six months when sun goes north 
and south," Yiska and Mabini use the words Tquqa and दक्षिणायन 


while in Chh. ए९: have देवपथ instead of देवलोक in Bribad, In Kaus: 
i. 3, it is called देवयान, 
4 i अभिज्यातिरह: JE: षण्मासा डत्तरायणम्‌ | ७४४ viii. 24. 
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Uttariyana." Almost all the commentators have interpreted 

the expression to mean the six months from the winter to 

the summer solstice. Bnt notwithstanding their high 

authority it will be found that their interpretation, though 

in consonance with the Jater astronomical views, is directly 

opposed to the passages in the Vedic works. In the 

Taittiriya Sanhitá vi. 5. 3, we are told “the sun, therefore, 

goes by the south for six months and six by the north.” But 

this does not help us in ascertaining the correct meaning of 

the phrase “by the north.” As it stands it may mean | 

either the solstitial or the equinoctial six months. We must | 

therefore look for another passage, and this we find in the 

Shatapatha Brihmana (ii, 1. 3, 1-3), where in describing the 

two aforesaid paths it lays down in distinct terms that 

Vasanta, Grishma and Varsha are the seasons of the Devas; 

Sharad, Hemanta and Shishira those of the Pitris ; the in- 

creasing fortnight is of the Devas ; the decreasing one of the 

Pitris : the day is of the Devas ; the night of the Pitris : again 

the first part of the day is of the Deva; thelatter of the 
| Pitris........... When he (the sun) turns to the north, he is 
amongst the Devas and protects them ; when he turns to the 
south he is amongst the Pitris and protects them.” 


*Shankarichirya is not explicit ; yet his reference to the death of 
Bhishma shows that he takes the same view. 


Prashnopanishad i. 9, says जयेष्ठा दिर्दक्षिणायनम्‌ ॥ 

TAS the passage is important [ give it here in full:— 

वसंतो ष्मो वर्षा । ते देवा ऋतवः रारद्धेमंतः शिशिरस्ते Raw य 
एवा पृथतेऽधमासः a देवा योऽपक्षीयते स पितरो5हरेव देवा रात्रिः पितरः 
aeu: पूवोण्हो देवा अपराष्हः पितरः । ,..... -E E उदगावतंते देवेषु 
तहिं भवति देवांस्तह्म॑मिगोपायश्यथ यन्न दक्षिणावर्ते पितृषु ताई भबति | 
पितृंस्तद्या भेगोपायति à H- 


a H soe 
Anandgiri on 
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This removes all doubts as to what we are to understand by 
devayána, devapütha, or devaloka and uttardyana as con- 
nected with it. The Brihadáranyaka Upanishad is a part of 
the Shatapatha Bráhmana, and we shall not be violating any 
rule of interpretation if we interpret the passage in the one 
in the light ofa similar passage in the other. Now if Va- 
santa (spring) Grishma (summer) and Varsbá (rains) were 
the seasons of the Devas and the sun moved amongst the 
Devas when he turned to the north, it is impossible to main- 
tain that the Devayána or the Uttariyana ever commenced 
with the winter solstice, for in neither hemisphere the winter 
solstice marks the beginning of spring, the first of the 
Deva seasons. The seasons in Central Asia and India differ. 
Thus the rains in India commence about or after the 
summer solstice, while in the plains of Asia the season 
occurs about the autumnal equinox. But in neither case 
Vasanta (spring) commences with the winter solstice or 
Varsha (rains) ends at the summer solstice. We must 
therefore hold that Devayina in those days was understood 
to extend over the six months of the year, which comprised 
the three seasons of spring, summer, and rains, 7. e., from 
the vernal to the autumnal equinox, when the sun was in 
the northern hemisphere or to the north of the equator. 
This shows further that the oldest order of seasons did not 
place Varsha (rains) at the summer solstice, when the chief 
Indian monsoon commences ; but at the autumnal equinox. 
The winter solstice, according to this order, falls in the 
middle of Hemanta. In the modern astronomical works, 
the winter solstice is, however, placed at the end and not in the 
middle of Hemanta, while the vernal equinox is said to fall 
in the middle of Vasanta. Whenthe Vedic Aryas became 
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settled in India, such a change in the old order of seasons 
was necessary to make them correspond with the real 
aspect of nature. But it is difficult to determine exactly | 
when this change was made.* The old order of seasons. | 
given in the passage above quoted, however, clearly states 
that Vasanta in old days commenced with the vernal 
equinox. We can now understand why Vasanta has been 
spoken of as the first season and why the Nakshatras have i 
been divided into two groups called the Deva Nakshatras  ' 
and the Yama Nakshatrast I am aware of the theory 
which attempts to explain away the passages above cited MI 
as metaphorical to avoid the appearance of superstition.t 
But the method is neither sound nor necessary. The path 
of the Devas and the path of the Pitris are several times- 
referred to in the Rigveda, and though we might suppose the 
Brahmavidins to have developed the two ideas to their ut- 
most extent, it cannot be denied that the original idea is 
an old one, suggested by the passage of the sun in the 
northern and southern hemispheres. 

In the absence of anything to the contrary we might. 
therefore take it as established that in the early Vedic days |! 
the year began when the sun was in the vernal equinox; Í 
and as the sun then passed from the south to the north of 
the equator it was also the commencement of his northern | 
passage. In other words, the Uttaráyana (if such a word 
was then used), Vasanta, the year and the Sa/ras all com- ki 
menced together at the vernal equinox, The autumnal i 


oo ae f 
* See Zimmers Life in Ancient Indi ९००४1! 12९ ag 
ERITG note 68. ient India p. 371. Kaegi’s Rigveda, . E 


T Taitt, Br. i. 1. 2, 6 and i. 5. 2. 6, || 
1 See Thomson's Bhagavad Git, p. 60. | 
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the year ; and the latter half of the year was named the Pitri- 
yána or what we would now call the Dakshiniyana. It is 
difficult to definitely ascertain the time when the commence- 
ment of the year was changed from the vernal equinox to 
the winter solstice. But the change must have been in- 
troduced long before the vernal equinox was in the Krit- 
tikas, and when this change was made wétariyana must 
have gradually come to denote the first half of the new 
year, z. e., the period from the winter to the summer solstice, 
especially as the word itself was capable of bein; under- 
stood in the sense of “turning towards the north from the 
southernmost point,’ I am of opinion, however, that 
devayüna and pitriyina, or devaloka and fprtriloka were the 
only terms used in the oldest times. It is a natural in- 
ference from the fact that the word ufaviyana, as such, 
does not occur in the Rigveda. The fact, that Vishüván 
was the central day of the yearly satra, further shows that 
the sacrificial system was coeval with the division of the 
year into the paths of Devas and Pitris After a certain 
period the beginning of the year was changed to the winter 
solstice, and it was sometime alter this change was made 
that the words zffarayana and dakshiniyana came to be 
used to denote the solstitial divisions of the year. But 
devayana and pitriyana could not be at once divested of the 
ideas which had already become associated with them. 
Thus while new feasts and sacrifices came to be regulated 
according to uffarüyana and da£shinüyana, devayina and 
pitrıyâna with all the associated ideas continued to exist 
by the side of the new system, until they became either 
gradually assimilated with the new system or the priests 
reconciled the new and the old systems by allowing option 
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to individuals to follow whichever they deemed best. We 
must therefore take great care not to allow the idea of 
uitariyana, as we NOW understand it, to obscure our vision 
in interpreting the early Vedic traditions, and that too 
much care can never be taken is evident from the fact that 
even so acute an astronomer as Bhiiskarichirya was at a 
loss to correctly understand the tradition that the Uttaráyana 
was the day of the Devas. In his Siddhinta Shiromani he 
raises the question how the Uttaráyana, as it was generally 
understood in his day, could be the day of the Devas. He 
admits that the celestial beings on Meru at the North Pole | 
behold the sun (during all the six months) when he is in the 
northern hemisphere (vii. 9) and these six months may 
‘therefore be properly called their day.* But the word 
uttardyana was then used to denote the period of six months 
from the winter to the summer solstice ; and Bhaskarichirya 
was unable to understand how such an Uttaráyana could be 
-called the day of the Devas by the writers of the astronomical 
Sanhitas. If the sun is visible to the Gods at Meru from the 
vernal equinox to the summer solstice, its passage back to the 
autumnal equinox lies through the same latitudes and in that 
passage, 7. e., during three months after the summer solstice, | 
the sun must, says Bhiskarichirya, be visible to the Gods. 
But according to the Sanhiti-writers the day of the Devas 
ended with the Uttariyana, that is, as Bhüskara understood || 


*In the Surya Siddbánta xii, 67 it is said that «At Meru Gods 
behold the sun, after but a single rising, during the half of 
‘his revolution beginning with Aries; ” while in xiv. 9, the Uttarayana 
is said to commence ‘from the sun's entrance into Capricorn.” E 
The author, however, has not noticed the tradition that the | 
Uttariyana is the day of the Devas and the apparent inconsistency | | 


arising therefrom, Perhaps he understood the tradition in its 
“true sense, ` 
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the word, at the summer solstice. How is this conflict to 
be reconciled? Bhiskarichirya could give no satisfactory 
solution of the difficulty, and asks his readers to reconcile 
the conflicting statements on the supposition that the 
doctrine may be regarded as referring to “judicial astrology 
and the fruits it foretells,"* Had Bhaskaracharya however 
known that the word zZ/ariyaua was sometimes used for 
devayána to denote the passage of the sun from the vernal 
to the autumnal equinox, I am sure, he would not have 
asked us to be satisfied with the lame explanation that the 
doctrine of the Sanbiti-writers need not be mathematically 
correct as it refers exclusively to judicial astrology. It is 
difficult to say whether the ancient Aryas ever lived so 
near the north pole as to be aware ofthe existence of a day 
extending over at least two or three if not six months of the 


year. But the idea thatthe day of the Devas commences 
when the sun passes to the north of the equator, appears to 
bean old one. In the Taittiriya Brahmanat iii. 9. 22. 1. 


*The original verses are as follows: R $ 
दिनं सुराणामयनं यदुत्तरं निशेतरत्सांहितिकेः प्रकीतितम्‌ । 
~ ® «ft 
दिनोन्मुखेउकें दिनमेव तन्मत निशा तथा तत्फळकातनाय Aq ॥ 
Heat a a àA 
इन्द्वांतमारोहति येः क्रमेण तेरेव वृत्तरवरोहतीन: | 
~ . `A, A A O 

ad इष्ट: प्रथम स दवस्तत्रव Iqu न विळोक्यते TEA Il 

Golàdhyåya vii, 11-12, Bápudevasbástri's Ed. pp 304, 5, 
1एक वा एतद्देवानामह: | यत्संवत्सर: | 1६ is however extremely 

hazardous to base any theory upon this. Traditions like these have 
been cited as indicating the fact the North Pole was inhabited in 
old days! Similar other traditions are said to indicate the existence 
ofa pre glacial period. Is it not more probable to suppose that 
when ultarâyana and dakshináyana came to be first distinguished, they 
were respectively named ‘day’ and ‘night’ with a qualifying word 
to mark their special nature? The history of languages shews 
that when people come across new ideas they try to name them in 
old words, The Uttariyana and the Dakshinayana may have been 
thus conceived as God's day and night. See infra. Chap. ve 


CC-0. Gurukul Kangri Collection, Haridwar 


| Digitized by Arya Samaj Foundation Chennai and eGangotri 
30 THE ORION [CHAPTER 


we are told that the year is but a day of the Devas and even 

Herodotus (4५० B. c.) mentions a people who sleep during the 

six months of the year." Ifthe tradition is, therefore, as 
s old as it is represented to be, it is impossible to reconcile 
it with the later meaning of witardyanm as commecing from 
the winter solstice and this would then furnish an additional 
ground to hold that in early times the Uttariyana began with 
the vernal equinox as stated in the Shatapatha Brahmana. 

I have stated above that when the commencement of the 
year was altered from the vernal equinox to the winter 
solstice, uZlardyana either lost its older meaning or was rather 
used to denote the solstitial division of the year. But this | 
is not the only consequence of that change. With the year | 
the beginning of the annual sa/ras was also gradually 
transferred to the winter solstice and the change was complete 
when the Taittiriya Sanhita wascompiled. In fact had it not 
been for the passage in the Shatapatha Brahmana it would 
have been impossible to produce any direct evidence of the 
older practice. When the beginning of the satra was thus 
changed, ihe Vishüvàn day must have gradually lost its 
primary meaning and come to denote simply the central day | 
of the yearly satra. 

The old practice was not however completely forgotten — 
and for the purpose of the Nakshatra-sacrifices the vernal | 
equinox was still taken as the starting point. Thusitis that | 
Garga tells us that “of all the Nakshatras the Krittikas are | 
said to bethe first for sacrificial purposes and Shravishtha | 
for (civil) enumeration.”+ But even this distinction 


"Quoted in Narrien's Origin and Progress of Astronomy, p. 3H l 
TQuoted by Somikaraon Ved, Jy, 5, तेषां च aani नक्षत्राणां sig 1 
~ ~ e 

कृत्तकाः प्रथसमाचक्षते श्रविष्ठा तु Went: i | 
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ven i appears to have been eventually lost sight of by the 
the | later writers and all references to z/faráyana were under- 
as stood to be made solely to the six months from the winter 

cile | to the summer solstice, an error from which even Bhaska- 
om rüchárya did not escape, though he perceived the absurdity 
nal . caused by it in some cases. At the present day we on the 
ith southern side of the Narmada begin the year at the vernal 
1. equinox for all civzl purposes, but still all the religious 
the | ceremonies prescribed to be performed in the Uttaráyana, 
iter | are performed during the Uttaráyana beginning with the 
her | winter solstice, a position quite the reverse of that described 
this | by Garga. When we at the present day have been 
ear | thus using the system of a double year-beginning, we need 
ally | not be surprised if the ancient Aryas, after shifting the 
et commencement of the year to the winter solstice, managed 
701 to keep up the old and the new system together by assigning 
ula the different beginnings of the year to different purposes as 
the indicated by Garga. It was the only alternative possible if 
ime nothing old was to be entirely given up. 
: its 
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CHAPTER III. 
THE KRITTIKÁS. } 


Nakshatras in old Vedic times generally mean asterisms and not 
zodiacal portions—The present and the older position of the solstices 
—In later works—In Vedinga Jyotisha—An objection against its 
antiquity examined—Passages in the Taittiriya Sanhitd and 
Brihamana—The Krittikás head the Nakshatras—Deva and Yama 
Nakshatras—Their real meaning—Taittiriya Sanhità vii. 4, 8. 
discussed—Jaimini’s and Shabara's interpretation of the same— 
Conclusions deducible therefrom—Winter solstice in Migha—Vernal 
equinox in the Krittikis—The age of the Sanhiti—2350 B. C.— 
Bentley's arguments and views criticised. 

We HAVE seen that the ancient Aryas originally com- 
menced their year, which was luni-solar and siderial, with 
the vernal equinox, and that when the beginning was changed 
to the winter solstice both the reckonings were kept up, 
the one for sacrificial and the other for civil purposes. Let 
us now examine if there is any reliable evidence to show 
that the Vedic priests made any corrections in the calendar 
when by the precession of the equinoxes the cycle of seasons 
gradually fell back. All our present calendars are prepared 
on the supposition that the vernal equinox still coincides 
with the end of Revati and our enumeration of the Naksha- 
tras begins with Ashvini, though the equinox has now 
receded about 18° from Revati. 10 has been shown by, Prof. | 
Whitney (Sürya Siddhánta, viii., 9 note, p. 211) that the above | 
position of the vernal equinox may be: assumed to be true | 
at about 490 A. D. Taking this as the probable date of 
the introduction of the present system, we have now to see | 
if we can trace back the position of the ‘vernal equinox | 


amongst the fixed circle of stars. The question, so far, as 
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one antecedent stage is concerned, has been thoroughly dis. 
cussed by Colebrooke, Bentley, Max Miller, Weber, Whitney, 
Biot, and other scholars: and I shall therefore only 
summarise what they have said, noting the points where I 
differ from them. I donot Propose to enter into any detailed 
mathematical calculations at this stage of the inquiry, for I am 
of opinion that until we have thoroughly examined and dis- 
cussed all the passages in the Vedic works bearing on this 
question, and settled and arranged our facts, it is useless to go 
into minute numerical calculations. The Vedic observations 
could not again be such as need any minute or detailed 
arithmetical operations. I shall therefore adopt for the present 
the simplest possible method of calculation,—a method which 
may be easily understood and followed by any one, who can 
watch and observe the stars after the manner of the ancient 
priests. We shall assume that the zodiac was divided into 27 
parts, not by compass but by meansof the leading stars, which 
Prof. Max Müller rightly calls the milestones of the heavens, 
The Vedic priest, who ascertained the motion of the sun by 
"observing with his unaided eye the nearest visible star,* can- 
not be supposed to have followed a different method in 
making other celestial observations ; and, if so, we cannot 
assume that he was capable of recognizing end using for the 
purposes of observation any artificial divisions of the ecliptic 
on a mathematical principle, such as those which would result 
from the division of 360° of the zodiac into 27 equal parts, 
each part thus extending over 13° 20’ of the ecliptic. OF 
course, such an artificial method might be easily followed in 


* Taitt, Br. 1. 5. 2, 1, previously quoted. The passage is very 
important as it describes the method of making celestial observa- 


tions in old times. 
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later days, when the means of observation increased and the 
science of arithmetic was developed. But in the earliest days 
of civilization, it is more natural to suppose that the motions | 
ofthe sun and the moon were determined by observing which | 
of the known fixed stars was nearest to them. When we, 

therefore, find it stated in the Vedic works that the sun was | 
in the Krittikás, it is more probable that the fixed asterism, | 
and not the beginning of the artificial portion of the zodiac, | 
wasintended. I admit that the accuracy of such observations | 
cannot be relied upon within two or three degrees, if not 
more. But we must take the facts as they are, especially when | 
it is impossible to get anything more accurate from the 
ancient observers of the heavens," It will, I trust, however, 
be found that this inevitable want of accuracy in the old ob- 
servations does not affect our conclusions to such an extent 
as to make them practically useless for chronological purposes. 
For instance, suppose that there is a mistake of 5° in observing 
the position of the sun with reference toa fixed star when 
the day and the night are of equal length. This would cause | 
‘an error of not more than 5x72=360 years in our calcula- 

tions ; and in the absence of better means there is no reason 

to be dissatisfied even with such a result, especially when | 
we are dealing with the remotest periods of antiquity. Ig 
shall, therefore, assume that references to the Nakshatras in | 
the old Vedic works, especially in cases where the motions | 
of other bodies are referred to them, are to the fixed | 


i 


| *Similar observations have been recorded by Greek poets. Homer | 
| mentions *the EES of the sun,’ and Hesiod ‘the rising and the | 
setting of the Pleiades at the beginnings of day and night.’ The | 
observations in the Vedic works may be supposed to have been made ü 
in a similar way. 2 | 
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asterisms and not to the zodiacal portions, 
here that as a change in the position of 
necessarily causes a similar change in 
winter solstice, both the beginnings of 
referred to, would re 
Whenever, therefore, 


I may also state 
the vernal equinox 
the position of the 

the year, previously 
quire to be simultaneously altered. 
we find a change in the position of the 
vernal equinox recorded in the early works, we must look for 
the evidence of a corresponding alteration in the position of 
the winter solstice, and the corroborative evidence so supplied 
wlll naturally add to the strength of our conclusions. This 
will, I hope, sufficiently explain the procedure I mean to 
follow in the investigation of the problem before us. I shall 
now proceed to examine the passages which place the vernal 
equinox in the Krittikás, beginning with the latest writer on 
the subject. 

It is now well-known that Varihamihira, in whose time the 
vernal equinox coincided with the end of Revati and the 
summer solstice was in Punarvasiü, distinctly refers in two 
places to the older position of the solstices recorded by writers 
who preceded him. “When the return of the sun took place 
from the middle of Ashleshi,” says he in his Pancha Siddhin- 
tikà, “the tropic was then.right. It now takes place from 
Punarvasü."* And, again, in the Brihat Sanhità iii., r and 2 
he mentions the same older position of both the solstitial 
points and appeals to his readers to ascertain for themselves 
by actual observation which of the two positions of the sols- 
ticesis the correct one, whether the older position ofthe 


*See Colebrooke's Essays, Vol lI., p. 387, The verse may now 
befound in Dr. Thibaut's edition of the work. It is as follows:— 


आछपाधा दासीदयदा ate: किलोष्णकिरणस्य 1 
ganai त दाखीत्सांप्रतमयनं पुनर्वसुतः ॥ 
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solstices or that given by the writer.” It is clear, therefore, 
thatin the days of Varahamihira, there existed works which 
placed the winter solstice in the beginning of (divisional) 
Dhanishthá and the summer solstice in the middle of Ashleshà. 
This statement of Var&hamihira is fully corroborated by quo- 
tations from Gargat and Parishara which we meet with in 
the works of the later commentators ; and it appears that the 
system of commencing the year with the month of Magha, 
which corresponds withthe above position of the solstices, 
was once actually in vogue. Amarasinha states that the sea- 
sons comprise two months each, beginning with Magha, and 
three such seasons make an ayana.t The same arrangement 
of seasons is also mentioned in the medical works of Shush- 
ruta and Vagbhata,§ The account of the death of Bhishma, 
related in the Mahabharata Anushàshana-parva 167, further 
showsthatthe old warrior, who possessed the superhuman 
power of choosing his time of death, was waiting on his death- 
bed for the return oi the sun towardsthe north from the winter 

"Thus :— 


आश्षाधादक्षिणमुत्तरमयनं TABI | 
नूनं कदाचिदासीचेनोक्तं पूर्वशास्त्रपु ॥ 
सांप्रतमयनं सवितुः ककंटकांय म्गादितश्रान्यत्‌। | 
उक्ताभावो विकृतिः प्रस्यक्षपरिक्षणंऽ्यक्तिः ॥ 
1 Garga, quoted by Somákara on Ved, Jy. 5, says:— । 
यदा माघस्य BHA प्रतिपद्युत्तरायणम्‌। | 
सहोदयं श्रविष्टाभिः IURI प्रतिपद्यत: ॥ 
Bhattotpala on Brihat. San, iii. 1, quotes Garga as follows:— 
UN अ्रविष्ठाद्यात्पोष्णार्ध चरतः शिशिर: | HW 
"n 


$ A BT 
8 See Shushruta i. 6, and Vigbhata’s E. —— Sutrasthina | 


iii, 2 ; both of which are quoted further on in Chap. IV, 


1 A A 2 Pe 
t Amara i. 4. 13 gt gt माधादिमासो स्याद्तुस्तैरयन frr: | | 
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solstice and that this auspicious event took place in the 
first half of the month of Magha.* It is evident from this 
that the winter solstice must have coincided in those days 
with the beginning of Dhanishtha as described in the 
Vedánga Jyotisha and other works. 

There is thus sufficient independent evidence to show that 
before the Hindus began to make their measurements from 
the vernal equinox in Revati there existed a system in 
which the year commenced with the winter solstice in the 
month of Mágha and the vernal equinox was in the last 
quarter of Bharani or the beginning of the Krittikás.F We 
need not, therefore, have any doubts about the authenticity 
ofa work which describes this older system and gives rules 
of preparing a calendar accordingly. Now this is what the 
Vedinga Jyotisha has done. It is a small treatise on the 
Vedic calendar, and though some of its verses still remain 
unintelligible, yet we now know enough of the work to 
ascertain the nature of the calculations given therein. [t 
was once supposed that the treatise mentions the Rishzs, 


* Mah. Anu, 167, 26 and 28 ;— 
~ x & . fi 
परिवृत्तो हि भगवान्सहस्रांशुदिवाकर: ॥२६॥ 
माधोऽयं समनुप्राप्त: मासः सौम्यो युधिष्टिर | 
त्रिभागशेषः पक्षोऽयं झुझो भवितुमहति ॥२८॥ 

Lele, Modak, Ketkar and other Hindu astronomers have recently 
tried to determine the date of the Mahabharata war from such 
references, and they hold that the vernal equinox was then in the 
Krittikas, 

1 Prof. Max Muller bas pointed out that in the Atharva Veda 
i. 19, 7 and in the Yájnavalkya Smriti i. 267, the Krittikas occupy 
their early position, while the Vishnu Purina actually places the 
vernal equinox in the Krittikas, See Pref. to Rig., Vol. IV., p. xxxi. 
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| but a further study of the work has shown that though the 
| word Râshi occurs in some of its verses, it is there used in 
a totally different sense. This work gives us following | 
positions of the solstices and the equinoxes :— 
1. The winter solstice in the beginning of Shravishthá, 
(divisional) ; 
9. The vernal equinox in 10° of Bharani; — | 
3. The summer solstice in the middle of Ashlesha, | 
and— 
4, The autumnal equinox in 3 20' of Vishikha. 

The first year of the cycle commenced with the winter | 
solstice* when the sun and the moon were together at the 
beginning of Dhanishtha and the Uttarâyaņa also began at 
the same time. There is very little else in the Vedanga 
Jyotisha that may help us in our present inquiry except the 
fact that the enumeration of the deities presiding over the 
various Nakshatras begins with Agni, the presiding deity l 
of the Krittikist. From these data astronomers have cal- 
culated that the solstitial colure occupied the position above 
mentioned between 1269 B. C. to 1181 B. C., according as“ 
we take the mean rate of the precession of the equinoxes 
50” or 48"-6 a year.t 

Some scholars, however, have boldly raised the question, | 
what authority is there to hold that the position of the 
solstitial colure was recorded in the Vedánga Jyotisha from 


* See Ved. Jy. Verse 5.— 
E COLI A Ly Ge 
प्रपद्येते श्रविष्ठादा सूयोचेद्रमसावुदकू। 
सापाधे दक्षिणाकंस्तु माघश्रावणयों: सदा ॥ 


t Cf, Ved, Jy. Verse 25. emt: प्रजापतिः सोमो &c., 


B ae See the late Krishnashástri Godbole's Essay on the Antiquity | 
of the Vedas., p. 18 ; also Pref, to Rig., Vol. 1V., p. xxviii, 
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actual observation? It is conceded that the position of the 
solstitial colure might have been incorporated in the Jyot- 
isha from real traditional information, but it is at the same 
itme contended that the language of the treatise and the 
methods given therein create doubts about the antiquity 
claimed for the work on the strength of the position of the 
solstitial points given therein. “I feel bound to remark,” 
says Prof. Max Müller, “that unless there was internal 
evidence that the Vedic hymns reached back to that remote 
antiquity this passage in the Jyotisha would by itself carry 
no weight whatever*." The existence of the different versions 
of the Vedinga Jyotisha and the obscurity into which some 
ofits verses are still shrouded render it rather difficult to 
meet the above objection, especially as itis a side attack on 
the antiquity of the work with an admission that the posi- 
tion of the colure might have been recorded in the work 
from realtraditions current in the time of its author. It 
is, however, needless to answer this objection, inasmuch as 
there is ample confirmatory evidence in the Vedic works 
themselves which not only bears out the statement in the 
Vedánga Jyotisha, but takes us back into still remoter 
antiquity. 

There are many passages in the Taittiriya Sanhità, the 
Taittiriya Brihmana and other works where the Krittikas 
occupy the first place in;the list of the Nakshatras. In 
the Taittiriya Brahmana (i. 1, 2, 1) it is distinctly stated 
v, The mention of sit for अश्वयुजे, 


x 


* Sec Pref. to Rig.. Vol. IV., p. 3 
first in thelist of symbolic representations of the Nakshatras in 
verse 14, lends some support to these doubts. 4 

T These together with the list, wiil be found in Pref, to Rig., Vol 
IV., p. xxxiv. Cf, Taitt, San. iv., 4. 10; Taitt Br. iii, 1. 1. 6 and is 
5.1. 2. 3 
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| ५ one should consecrate the (sacred) fire in the Krittikás ; 
athe Krittikâs are the mouth of the Nakshatras. "* f 
This shows that the first place given to the Krittikâs in the | 
| list of the Nakshatras is not accidental and that we must at | 
| least suppose that the Krittikis were then: mouth of the 
Nakshatras,” in the same way as Vasanta or spring was the 
* mouth of the seasons”t or the Phálguni full moon the 
* mouth of the year. The phrase is the same in all places 
and naturally enough it must besimilarly interpreted. But 
granting that the Krittikàs were the mouth of the Naksha- 
tras in the sense that their list always commenced with them, 
it may be asked what position we are to assign to the 
Krittikis in the course of the year. There were, as I have 
previously shown, two beginnings of the year, the winter 
solstice and the vernal equinox ; which of these two cor- | 
responded with the Krittikis? Or, are they to be supposed 
to have coincided with a point altogether different from 
these two? A little consideration will show that it is not 
difficult to answer these questions satisfactorily, The 
present distance between the Krittikas and the summer 
solstice is more then 30°, and if they ever coincided with 
the summer solstice it must have been long ago in the pre- 
sent cycle of the precession of the equinoxes. We cannot 
therefore interpret the above passage so as to place the 
summer solstice in the Krittikas, unless we are prepared to 
take back the composition of the Taittiriya Sanhita to about 
22,000 B. C., and further suppose that all evidence of the 
intermediate astronomical observations is entirely lost, and 


* कृतिकास्वप्नमिमादधीत | ... ... । सुखं वा एतन्नक्षत्राणां | यत्कृत्तिकाः ॥ 


ili Taitt, Br, i, 1. 2. 6 मुख वा एतदुतूनां "EH: | | 1 
I Taitt. San. vii, 4, 8 quoted infra. Sa | 
" 
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‘the same thing may be said against placing the Krittikás 
in the autumnal equinox.* Both the Suggestions in my 
opinion are too extravagant to deserve any consideration. 
Nor can we assign the beginning of the Nakshatras to any 
random point in the ecliptic. There thus remain two possible 
explanations : vz., that the Krittikas coincided either with 
the winter solstice, or with the vernal equinox. Now, con- 
sidering the fact that the vernal equinox is placed in the last 
quarter of Bharani in the Vedanga Jyotisha it is more natural 
to presume that the vernal equinox coincided with the 
Kritikás at the time when the Taittiriya Sanhità was 
compiled. But we need not depend upon probabilities like 
these, when there are other passages in the Taittiriya Sanhità 
and Brihmana which serve to clearly define the position of 
the Krittikàs in those days. 

In the Taittiriya Brihmana (i. 5, 2, 7) itis stated that 
** the Nakshatras are the houses of gods.... the Nakshatras 
of the Devas begin with the Krittikás and end with Vishákhi, 
whereas the Nakshatras of Yama begin with the Anuridhis 
and end with the Apa-Bharanis."t Prof. Max Müller appears 
tothink thatthe latter group is called the Nakshatras of 
Yama because Yama presides over the last of them, But 
the explanation appears to me to be quite unsatisfactory ; 
for on the same principle the first group should have beeu 
called the Nakshatras of Indrágni, the presiding deities of 


s = A similar mistake is committed by the late Krishna Shastri 
Godbole, in his essay on the antiquity of the Vedas, where he 
supposes Mrigashiras to be in the autumnal equinox. p. 20, 21. 


ii देवगुहा वे नक्षत्राणि । ... ..। कृत्तिकाः प्रथमं । विशाखे उत्तमं । 
-तानि देवनक्षत्राणि | अनूराधाः प्रथमं। अपभरणीरुत्तमं। तानि यमनक्षत्राणि। 


“यानि देवनक्षत्राणि तानि दक्षिणन परियंति। यानि यमनक्षत्राणि तान्दयुत्तरेण। 
$ Prep. to Rig. Vol. IV. p. xxxi, 
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Vishikha, the last in that group. I am, therefore, disposed 
tothink thatthe principle of division in this case is the | 
same as that. followed in the case of the Devayina and the | 
Pitriyàna discussed before. We havethe express authority 

of the Shatapatha Brihmana stating that the sun was to 

be considered as moving amongst and protecting the 
Devas, when he turned to the north, in the three seasons- 

of spring, summer and rains. In other words the hemisphere 

to the north of the equator was supposed to be consecrated 

to the Devas and the southern one to the Pitris. Now, the- 
sun moved amongst the Devas when he was in the northern: 
hemisphere. The Devas, therefore, must have their abode 

in that hemisphere, and as the Nakshatras are said to be 
the houses of the Devas, all the Nakshatras in the northern | 
hemisphere, from the vernal to the autumnal equinox, would’ 
naturally be called the Nakshatras of the Devas, Now the 
southern hemisphere was assigned to the Pitris ; but I have 
already quoted a passage from the Rigveda which states: 
that it wasthe path of the god of death. In Rig. x. 14, 1 
Yama is spoken of as the king of Pitris, and in verse 7 of 
the same hymn the deceased is told to go to the Jzrz-/o£a, 
where he would meet the god Yama, In the Vájasaneyl | 


Sanhita 19, 45, salutation is made to the world of Pitris in | 
the kingdom of Yama. There are many other passages of | 
similar import in the Sanhitás," and from all these it would 
‘be quite clear that the Pitriyána or Pitri-loka was also called i 
the kingdom of Yama. The Nakshatras in the southern 
hemisphere, therefore, came to be designated as the Nak- | : 
shatras of Yama in opposition’ to the Nakshatras of the | i 
* Cf, Taitt, San, vii. 3, 14. यमेन AT राज्ञा मनुष्यान्‌ ( 5०४ ) ! 
| z 


अन्व॒भवतू। Also see Athar, Ved, xviii, 4, 


. [| 
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Devas, thus dividing the whole circle of stars in two equal 
groups. This also explains why Yama is made to preside 
over the Apa-Bharanis. It was at the Apa-Bharanis that 
the zodiac was divided, the Krittikas going over into the 
Devas’ and the Apa-Bharanis turning down into the Yama's 
portion of the celestial hemisphere,” The Taittiriya Bráh- 
mana further states that the Nakshatras of. the Devas move 
towards the south while the Nakshatras of Yama move 
towards the north. The words dakshina ( south ) and uttara 
(north) are in the instrumental case, and doubts have been 
entertained as to their exact meaning. But if we accept 
the statement ia the Shatapatha Brihmana about the abode of 
the Devas, no other. meaning is posible except that the 
Nakshatras of the Devas were counted from the vernal to 
the autumnal equinox, that is, to the point where the south 
(southern hemisphere) begins, and conversely in case of 
the Nakshatras of Yama. I may here mention that the 
movements of both the groups are described in the Brihmana 
in the present tense (/ars-yanti ), and that we may, therefore, 
suppose them to be recorded from actual observation. If 
this explanation of the division of the Nakshatras into the 
Nakshtras of gods and those of Yama is correct—and I 
think it is—it at once-fixes the position of the Krittikas at 
the beginning of the Devayána or the vernal equinox at the 
time when these Vedic works were compiled. 


* May not Apa-Bharanis have been so named from this circum- 
stance? Bharani appears to be an older name, changed afterwards 
into Apa-Bharani, in the same manner, Mula into Mula-barhani, and 
Jyeshtna into Jyeshthaghni, Perhaps the description of Apa- 


Bharant in Taitt, Br i. 5, 1, may be so understood. Itsays:— 


यमस्यापभरणी: | अपकर्षतः परस्तात्‌। अपवहंतोऽवस्तात्‌ l 
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There is another and still more important passage in the 
Taittiriya Sanhità which supplies further confirmatory evi- 
dence on the same point. In the Taittiriya Sanhita vii, 4, 8, 
we have a discussion as to the time best suited for the com- 
mencement of the Setras like the gavám-ayana which last for 
one whole year and as the passage 1s important in various 
ways I shall give it here in the original :— 


sl RN A` A al 

संवव्सरायं दीक्षिष्यमांणाएकाष्टकायां दीक्षरत्रेपा चे सवस्सरस्य 

AD Pr Al a | 
पत्नी यदेकाष्टकेतस्यां दाएषएता* रान्निं चसति साक्षादेव सवत्सरमारभ्य 

5 m epee RAS D ctm | 

दीक्षतआर्त चाएते संवत्सरस्याभिदीक्षत यएकाए्कायां दीक्षतेतनामा- 
aga, wada वाएते खंवत्सरस्याभिदीक्षंते यणुकाष्टकायां di 
तेंतनामानाबृतू भ॑वतः फल्गुनीपूर्णमासे दाक्षेरन्युखं वाएतत्‌ संवस्सरस्य 
यत्फंल्ुनीपुर्णमासो yeaa संवत्सरमारभ्य दीक्षेत तस्यैकैव निया 
यत्साम्मेंव्ये विषूवान्ससंपद्यत ANAMA दीक्षेरन्मुखं वाएतत्संवत्सरस्य 
यच्चित्रापु्णमासो मुंखतएव संवस्सरमारभ्य दीक्षत्ते तस्य न काचन 
Anl | ES ` E VEN OS ^ As, SSE al F 
faut भवति चतुरहे पुरस्तात्पोणमास्थे दुक्षिसन्तेषामेकाष्टकायाँ क्रयः 
संपद्चते तेनेंकाष्टकां न छंबटकुर्वति तेषां पूर्वपक्षे सुत्या संपद्यते qd- 
पक्षं मासांअभिसंपचते ते qira डत्तिष्ंति तानुत्तिष्ठतभओपंधयो वनस्पत- 
योनूत्तिष्ठति तान्कल्यांणी कीर्तिर नूत्तिष्टस्यरारसुरिमे यज॑मानाइति agai 
uga | 


In the Tandya Brihmana (v. 9) we have the same pas- 
sage with a few additions and alterations, and as this has 


been quoted by the commentators I shall give it here for 
comparison :— 


एकाष्टकायां दीक्षरन्‌॥ १॥ 
gae NN . A & 
dur वे संवत्सरस्य पत्नी यदेकाष्टकेतस्यां वाएता« रात्रिं वसति 
साक्षादेव तत्संवत्सरमारभ्य दीक्षत || २॥ 
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तस्य सा निर्या यद्पोऽनभिनंदंतोऽभ्यवयंति || ३ ॥ 
विच्छिन्नं वाएते संवत्सरस्याभिदीक्षंते य एकाष्टकायां दीक्षंतेऽतनामाना- 
aa भवतः ॥ ४ ॥। 
आते वाएते संवस्सरस्याभिदीक्षेते येऽतनामानावृतू अभिर्दाक्षंते ॥ ५॥ 
तस्मादेकाएक्रायां न दीक्ष्यम्‌ ।। ६ ॥ 
फाल्गुने दीक्षरन्‌ ॥ ७॥ 
सुखं वाएतत्संवत्सरस्य यर्फाल्गुनो JUAJI तत्‌ संवत्सरमारभ्य 
दीक्ष॑ते ॥ ८ ॥ 
तस्य सा नियो यत्सम्मेघे विधुवान्‌ संपद्यते ॥ ९ ॥ 
चित्रापूर्ण ` ~ ड 
मासे दीक्षेरन्‌ ll to n 
चक्षुवाएतत्‌ संवत्सरस्य यच्ित्रापूर्णमासो सुखतो वै aggaaqa 
तत्‌ संवत्सरमारभ्य दीक्षते तस्य न निया स्ति || ११ ॥ 
AILS पुरस्तात्‌ पोणमास्या दीक्षिरन ॥ १२॥ 
तेषामेकाष्टकायां क्रयः संपद्यते तेनैकाष्टकां न saz Hala १३ ॥ 
तेषां पूर्वपक्षे सुत्या संपद्यते पूर्वपक्षे मासाः संतिष्ठमाना याति 
उत्तिष्ठति A à [a 
पू्वपक्षेउत्तिष्ठंति तानुत्तिष्ठतः पशवः आपषधयोऽनूत्तिष्ठंति 
तान्कल्याणी वागमिवदस्यरात्सुरिमे सत्रिणइति UAA ॥ १४॥ 
The third sit¢va in the above gives an additional reason 
for rejecting the Ekashtaka ; while in the fourth siiir@ ०7८/- 
hinnam is substituted for vyastam of the Taittiriya Sanhita. 
Another important change is, that the word Phalguni-pitrna- 
masa is paraphrased by Phdlguni in the Sth süfra, thus 
clearly showing that the former was then understood to 


mean the full-moon night. Both the passages are similar 
in other respects. 


CC-0. Gurukul Kangri Collection, Haridwar 


Sa IIE TE E T 


 -—— 
| 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
46 THE ORION. [CHAPTER 


Fortunately for us Sáyanáchárya isnot our only guide 
in the interpretation of these important passages. It is 
probably the only passage (the two passages being similar 
T treat them as one) in the Vedas where the commencement 
of the annual sazra is given and from the ritualistic point 
of view it has formed the subject of a learned discussion 
amongst the Mimánsakas. Jaimini in his Mimánsa-darshana 
Chap. vi. Sect. 5 has devoted an Adhikarana (1oth) to the 
interpretation of this passage, and the subject has been 
thoroughly discussed by Shabara, Kumirila, Párthasárathi, 
Khandadeva and other writers on Mimansi. We have thus 
a continuous tradition about the meaning of this passage 
current amongst the Indian divines—a tradition based not 
upon mere authority, but on the logically solid rules of 
exegetics propounded in the work of Jaimini. I shall first 
give a literal translation of the passage from the Taittiriya- 
Sanhità and then discuss its interpretation as bearing on the 
present question, 


“Those who are about to consecrate themselves for the 
year (sacrifice) should do so on the Ekashtaka (day). The 
Ekishtaki is the wife of the year; and he [z. e., the year] 
lives in her [z e., the Ekishtaka] for that night. (Therefore 
they) practically sacrifice (by) beginning the year.* Those 
that sacrifice. on the Ekishtaka, sacrifice to the distressed 
(period) of the year. It is the season (dual) whose name 
comes last. Th ose, that sacrifice on the Ekashtaká, sacrifice 


fi The Tándya Brihmana, (Sutra 3 ia the above passage) adds 
a third reason thus i— They go to avabhritha [?. e., the final bath] 
not delighted with water.’ Shabara and other commentators on 


Jaimini have noticed this additional groun o jecting 
round the 
Ekishtaka, P Be po 
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to the reversed* (period) of the year. It is the season 
{dua whose name comes last. They should consecrate 
themselves for the sacrifice on the Phalguni full moon. The 
Phalguni full-moon is the mouth of the year. They sacrifice 
(by) beginning the year from the very mouth. It has only 
one fault, v/z., that the Vishüvàn [ze the equator or the 


li-moon is the mouth of the year. They sacrifice 
ginning the year from the very mouth. It has no 
fault whatsoever, They should consecrate themselves for 
iice four days before the fuli-moon. Their Araya 
[z.e., the purchase of soma] falls on the Ekáshtakà. Thereby 
they co not render the Ekáshtaká void [7ze., of no conse- 
quence]. Their Sutiya [r.e the extraction of soma juice] 
falls in the first [z.e., the bright] half (of the month). Their 
months [z.e the monthly sacrifices] fall in the first half. 
They rise [r.e., finish their sacrifice] in the first half. On 
their rising, herbs and plants rise after them. After them 
rises the good fame that these sacrifices have prospered. 
Thereon all prosper.” 


the day to commence the Satra, which lasts for one year. But 
the SOR Bkashtak& is used to denote the eighth day of the 
latter (dark) half of the four months of Hemanta and Shishira 
seasons,f and sometimes it means the eighth day of the 


Here in the beginning we are told that the Ekishtaka is 


* According to the jándya Brahmana “broken” or “destroyed.” 
i Ch Ashv. Gri. Sutra ij, 4, 1; द्वेमंतशिशिरयोश्वतुणोमपरपक्षाणाम- 
ए्मीष्वष्टकाः। 
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dark half of each of the twelve months of the year.* 
The statement in the following sentences that this Ekáshtaká. 
is liable to the objection of occurring in the cold or the 
last season does, however, at once narrow the ‘field of 
our choice. It must be further borne in mind that the 
Ekashtaki, here spoken of, is the wife of the year, and is 
contrasted with the Phalguni and Chitra full-moons ; while 
tradition in the time of Jaimini and Apastamba interpreted 
it to mean the Sth day of the dark half of Mágha. All 
writers on Mimànsá therefore take this Wkishtakai to mean 
the 8th day of the dark half of Magha. As the Ekashtaka 
is the wife of the yeart and asthe god of the year is said 
to reside with her on that night, those that commence their 
sacrifice on that Ekashtaka may practically be supposed to 
commence it at the beginning of the year which resides 
there. In other words the Ekáshtakà is thus a constructive 
beginning of the year, and therefore the yearly sacrifice 
may be commenced on that day. But the passage now 
proceeds to point out the objections to the commencing 
of the sacrifice on the Ekishtaki day. The Sth day of 
Migha falls during the distressed period cf the year, that 
is, according to Shabara and other commentators the period 


* Ci, Tandya Brihmana x. 3, 11, द्वादशकाष्टका: द्वादशाभावास्याः | 
Siyana in his commentary on Tan. Br. v. 9, observes that EkAshtaka 
is there used in its secondary sense and quotes Apastamba Grihya 
Sutra (viii. 21, 10) thus:— या साध्या पौर्णमास्या FIRULE 

= oS 
तस्याष्टमी SABA ATT | तामेकष्टक्ेत्याचक्षते Thus both Jaimini 
and Apastamba considered ‘Ekashtakh to mean the 8th d: y he 
dark half of Mágha. E iS qu 

tShabar on Jaimini vi, 5, 35, quotes Atharva Veda iii. 10, 12; 
and Sayana in his Comm, on Taitt, San, vii. 4, S, cites, Atharva 
B o iii. 10, 12, and Taitt. San, iv. 3, 11, 3, But these texts simply 


state that the Ekashtaka is the wife of the year, witk ee 
the Ekdshtaka. vga ts oues COSENGES 
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when people are distressed by cold.* The word in the text is 
árta which literally means ‘ distressed,’ but Sáyana takes it to 
denote the end or destruction of the year, implying thereby 
that the old year is then brought to an end and that the 
consecration for the yearly sa/ra, which must be made before 
the beginning of the new year, or, in other words, not after 
the previous year is ended or destroyed, cannot be made at 
this time. Though Shabara and Sáyana thus give different 
interpretations of @rta, practically both agree in holding 
that in those days the old year ended before the eighth day 
of the dark half of Magha; for Shabara distinctly states that 
the word “ reversed" used further on means “reversed on 
account of the change of ayana."t Sacrificing during the 
distressed period of the year is thus the first objection to 
commencing the satra on the Ekishtaka day. The second 
objection is that it is the last season, that is, though you 
may be said to sacrifice to the constructive beginning of the 
year, yet as far as the seasons are concerned you sacrifice in 
the /as£ of them. The word for season, ritu, has been used in 
the text in the dual number and it might be urged that it 
denotes two seasons. A reference to the Taittiriya Sanhitá 
iv. 4-11, 1. will, however, show that the word ritu is there 
used in dual, probably because each season comprises two 
months, } just as "scissors" is used nupcr Me LE just as “scissors” is used in plural in English. 

> आर्ता Ra भवाति स आतेः काळः, शीतेन च आर्ता भवंति। 
Shabara on Jaim. vi 5. 37. SAyana आर्तमामिबिनाशमामिलक्ष्य दीक्षते । 

} भयनपरिबृत्तिम्य॑स्तशब्देनो च्यते। Shabara on Jaiminivi 5. 37. 
fâyana in his comm, on Taitt, San, says STRAA भिविपमासम ST 
दीक्षंते । आदो हि दीक्षा कर्तव्या | अयं संबश्सरस्यांतः काकः। 

| मधुश्च माधबश्र वासंतिकाडृतू। Upon this passage the author of 
Kila-MAdhava observes द्विव चरमं ऋष्ववयवमासाभि प्रायम्‌ | Cal. Ed.. p.59 


4 
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A similar passage also occurs in the Vijasaneyi Sanhith | 
* (13-25) and Mahidhara while commenting on it expressly states 
that the dual there has the meaning of the singular number.* 
The “last named seasons (dual)” therefore simply means 
* the last season." It must be here mentioned that according 
to the passage in the Tandya Bráhmana, which Shabara 
appears to quote, the first objection is thus stated :—‘ not 
delighted with water they go to avabhritha [z.e., the final | 
bath]. This is but an amplification of the objection on the | 
ground of the “last season" and Khandadeva expressly says - 
that water is then undelightful * on account of cold." The 
Tandya Bráhmana does not omit the objection of the “last || 
season ;" but simply expands and illustrates the same by 
referring to the natural dislike for a cold bath in that season. 
We may, therefore, regard this objection more as explaining 
the first than as an additional one. We now come to the | 
third objection, viz., those that commence the sacrifice on the | 
Ekàshtaká day sacrifice to the reversed period of the year. 
‘Reversed’, vyasta in the original, is said by Shabara to 
indicate the change of ayaz caused by the turning away of 
the sun from the winter solstice,t and Sáyana seems to under- | 
stand itin the same way. Thus although those that com- | 
mence the sa/va on the 8th day of the dark half of Mágha | 
| 
| 


may be supposed to do so practically at the beginning of the | 
year, the husband of the Ekáshtaká, yet the procedure is | 
triply objectionable, inasmuch as they sacrifice in the cold 

season, in the /ast of seasons (when water is undelightful) | 


> and when the year is reversed or upset by the turning away 
of the sun from the winter solstice. 


y 


| 
" 


* द्विवचन मेकवचनार्थस्‌ | E 


t See Shabara quoted in the second note on the last page. ` 


penan 
का 


i 


CC-0. Gurukul Kangri Collection, Haridwar 


PR 


re ee Idee 


E by Arya Samaj Foundation Chennai and eGangotri 
1II.] 1HE KRITIIKÁS. 51 


To get over this threefold objection an alternative is 
next proposed. The Pnalguni full-moon day was known 
to be the first day of the year, If you commence your 
sacrifice on that day, you avoid the three objections pre- 
viously noted and still secure your object of sacrificing at 
the beginning or the mouth of the year. But even this course 
is not faultless ; because if you commence on the Phalguni 
full-moon the middle or the central day of the satra falls- in 
the rainy season, which again is not a desirable time. The 
first twelve daysof a satra are taken up in the consecration 
and twelve more in wpasads after which the regular satra 
sacrifices commence. So the middle day of the satra falls 
after six months and twenty-four days from the Phalguni 
full-moon, that is, on the ninth of the bright half of the 
month of Áshvina * Nowif we suppose the winter solstice 
or the beginning of the cold season to fall on the Mágha full- 
moon, the summer solstice, or the end of the summer and 
the beginning of the rainy season, would fall a little after 
the full-moon in Shrávana. The months of Bhádrapada 
and Ashvina therefore represented the rainy season in those 
days, and the occurrence of the Vishüván in Ashyina or the 
rainy season was not believed to be auspicious. As the next 
alternative it is, therefore, suggested that the consecration 
should take place on the Chitra full-moon, and this course 
is said to be open to no objection whatsoever. 

But even this is given up for astill better time, and it is 
finally stated that persons desirous of consecrating them- 
selves for the satra should do so “ four days before the full 
moon. The full-mosn here mentioned is not, however, 


= This, in substance, is Sayana’s explanation in his commentary 


on this passage. 


CC-0. Gurukul Kangri Collection, Haridwar 


जा SSS 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
5i ZHE ORION. [CHAPTER 


specifically defined, and consequently it forms the subject 
of one ofthe Jaimini’s Adhikaranas.* As no specific full. 
moon is mentioned it may mean either any full-moon-day, 
or the Chitrá full.moon which is mentioned next before in 
the same passage, or it may refer to the Magha full-moon 
as the Ekishtaka is mentioned immediately afterwards in 
connection with it, Jaimini decides that it is the full-moon 
inthe month of Mágha, for it is stated immediately after, 
that those who commence the sacrifice on this full-moon wili 
purchase their Soma on the Ekàshtaká. This Ekáshtaká can | 
evidently be no other than the one mentioned in the begin- | 
ning of the passage, and the object ‘of the arrangement last 
suggested is to utilise somehow or other the important day 
ofthe Ekáshtaká, which was at first recommended for the 
commencement of the sacrifice itself, but which had to be 
given up on account of the three-fold objection stated above. 
The full-moon must, therefore, be the one next preceding 
this Ekáshtaká. Again the full.moon day is said to be such 
that when the sacrifice is finished the herbs and the plants 


spring up, which, as remarked by Shabara, can happen only 
in the Vasanta season. 


* Jaimini vi, 5, 50-37, Jaimini's Sutras which l have here tried i 

to translate and BaD are as follows:—1, पौणैमास्पासनिय मोऽबिः | 
: (3 A is 

Hara 2. भानंतयौ लु wi स्थात्‌; 3. माधी वैकाष्टका शच॒सेः; 4. अन्याउपीति | 

a - ` 6 ^ i 
चेत्‌; 5 न भक्तिष्वादेषा हि छोके ; 6. दीक्षापराणे age; 7, उत्पाने 
agda 3 0. अस्थां च सKेरिंगानि, “Ayana in his Jaimini 29498 | 
måla vistára aad in his comm. on the Taitt, Sam. fully adopts thil 
view. But in his eomm. on the Tándya Brâhmana, v. 9. 12 (Cal, Ed) | 
he is represented as saying that the full moon last mentioned refei | 


to the Chaitri! Some one, either the scribe the printer, or tM | 
publisher, has here obviously committed an error, ^ | 
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To sum up ; the last mentioned full-moon, though not 
specifically defined, must be prior to the Vasanta season 
and also the next previous to the Ekáshtaká, which is the 
wife of the year and which fails in the cold season, in the 
last season, z e., Shishira [or when water is not delightful] 
and after the sun has passed through the winter solstice. 
It must also be remembered that the Phalguni and the 
Ghitri full-moon are to be excluded. Jaimini, therefore, 
concludes that this full-moon cannot be any other than the 
one falling in the month of Migha, and his conclusion has 
been adopted by all the Miminsakas. We can now under- 
stand why Laugákshi, quoted by Somikara, states that 
* they sacrifice to the year four days before the full-mcon 
in Magna." 

If Jaimini's interpretation of this passage is correct, we 
may, so far as our present inquiry is concerned, deduce 
the following conclusions from it :—(1) That in the days of 
the Taittiriya Sanhita the winter solstice occurred before 
the eighth day of the dark half of Magha, which again was 
a month of the cold season. Whether the solstitial day fell 
on the Mágha full-moon is not so certain, though it may be 
taken as fairly implied. For the Ekáshtaká was abandoned 
because it occurred ia the“ reversed " period of the year, 
and it is quite natural to suppose that the priests in choosing 
a second day would try to remove as many of the objections 
to the Ekishtaka as they could. In other words, they would 
not select a day in the “reversed " period of the year, nor 
one in the last season. The fact that a day before the full- 
moon in Màgha was selected is, therefore, a clear indication 
of the solstice occurring on that day, while their anxiety 


ॐ माध्याः पौर्णमास्याश्रतुरहः पुरस्तात्संवत्सराय दीक्षते । 
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to utilise the Ekashtaka fully accounts for the selection of 
the fourth in preference to any other day before the full. 
moon, I may also remark that throughout the whole 
passage the intention of sacrificing at the beginning (real, 
constructive, or traditional) of the year is quite clear. The 
full-moon-in Magha must, therefore, have been one of 
such beginnings. (2) That the year then commenced with 
the winter solstice. (3) That as there cannot be three real | 
beginnings of the year at an interval of one month each, 
the passage must be understood as recording a tradition | 
about the Chitra full moon and the Phalgunî full-moon being 
once considered as the first days of the year. (4) That. 
Vishuvan had lost its primary meaning and that it fell in 


the rainy season if the sacrifice was commenced on the | 
Phalguni full-moon. 


The passage thus supplies not only confirmatory, but 
direct evidence of the coincidence of the Krittikas with the 
vernal equinox in the days of the Taittiriya Sanhitá. For, 
ifthe winter solstice fell on the full-moon day in Mágha, 
then the summer solstice, where the moon must then be, 
must coincide with the asterism of Magha, and counting 
seven Nakshatras backwards we get the vernal equinox in 
the Krittikás. Independently of the Vedánga Jyotisha we 
thus have four different statements in the Taittiriya Sanhità 
and Brahmana clearly showing that the vernal equinox was 
then in the Krittikás < firstly, the lists of the Nakshatras 
and their presiding deities, given in the Taittiriya Sanhiti | 
and Brábmana, all beginning with the Krittikás ; secondly, | 
an express statement in the Taittiriya Bráhmana, that thel | 
Rrittikis are the mouth of the Nakshatras ; thirdly, | 
statement that the Krittikás are the first of the Den Nak- 
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shatras, that is, as 1 have shown before, the Nakshatras in 
the northern hemisphere above the vernal equinox ; and 
fourthly, the passage in the Taittiriya Sanhità above dis- 
cussed, which expressly states that the winter solstice fell 
in the month of Mágha. -The vernal equinox is referred to 
the Krittikas directly or indirectly in all these passages and 
I do not think that any more confirmatory evidence from 
the Vedic works is required to establish the proposition 
that the Krittikás coincided with the vernal equinox, when 
the Taittiriya Sanhitá was compiled. As an additional proof 
I may, however, mention the fact, that Pitris are said to be 
the presiding deities of Màgha in the Taittiriya Sanhità iv. 
4. 10. 1. With the Krittikàs in the vernal equinox Magha 
is the summer solstice and as the Dakshináyana or the ayana 
of the Pitris commenced at this point, the asterism which 
happened to be there at that time was naturally assigned to. 
the Pitris. The position for all the other cardinal points of 
the ecliptic can be thus shown to be consistent with the 
position of the vernal equinox in the Krittikas. : 

Supposing the Krittikas to denote the asterism of that 
name this gives us, according to Prof. Whitney's* calculation, 
2350 B. C. as the probable time for the compilation of the 
Taittiriya Sanhità. Some scholars unwilling to carry the, 
antiquity of the work to such a remote period, have urged, 
without assigning any special reason, that by Krittikas we 
must here understand the beginning of the zodiacal portion 
of that name. Now as the position of the asterism of 
the Krittikás in its zodiacal portion is 10° 50' fiom the द 
beginning.t these scholars would place the vernal equinox 

* See Surya tiddhánta,Add. notes, p- 323. 


1 This is the position given in the Surya Siddbánta viii. 29. 
See the table prepared by Prof. Whitney in his notes to this passage 
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about 11° behind the asterism of the Krittikas and thus 
| reduce the antiquity of the Sanhità nearly by 11x72~792 
। years or to about 1426 B. C.* I have briefly stated before 
my reasons for discarding this supposition and holding that 
the names of the Nakshatras in the early Vedic days must 
be taken to denote the asterisms known by such names. If 
Indian priests are to be supposed incapable of making any | 
| accurate observations of solstitial points in 1200 B.C, t it 

is to my mind utterly inconsistent and illogical to hold that ै 


the forefathers of these priests, when they assigned the | 
vernal equinox to the Krittikas, understood the word to | ! 
mean not the asterism but the imaginary beginning of the pP i 
zodiacal portion of that name. I cannot also understand | | 


why scholars should hesitate to assign the Vedic works to i 
the same period of antiquity which they allow to the Chinese | | 
and the Egyptians. { But it is needless here to enter into. 
this controversy. For if I once succeed in showing, asl | 
hope to do, that there is sufficient internal evidence in the 
Vedic literature itself of a still remoter antiquity, all theories, 
conjectures, and guesses, which have the effect of unduly 
reducing the antiquity of the Vedic works and also of throw- / 
ing discredit upon the claims of the Indians to the origin of 

the Nakshatra system, will require no refutation. 


* This is Bentley's date about which see infra, 

1 See Pref. to Rig., vol IV., p. xxix. 

ł M. Biot allows itin the case of the Chinese and considers: | 
that the Hindus borrowed the Nakshatra system from them. 
| Albiruni,. in his chronology of ancient nations, &c., observes that 

ether nations begin their asterisms with the Pleiades. He further 
states that he has found in some books of Hermes that the vernal 
equinox coincides with the rising of the Pleiades, but, says he “God | 
knows best what they intend ! ^ 1 
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Bentley, however, takes his stand on a different ground. 
He suggests that the word Vishikhi, like Vidala,’ may 
mean “ possessed of two branches,” and that these two 
tranches may have been caused by the equinoctial colure 
bisecting the zodiacal pcrtion of the Vishikhis. Now the 
equinoctial colure passing through the beginning of the 
divisional Krittikas naturally bisects the zodiacal portion of 
Vishákhá. Bentley, therefore, concludes, without any more 
proof than this etymological conjecture, that this was the 
position of the colure when Vishakha received its name. 
This is no doubt an ingenious hypothesis. But there is 
not only no evidence in the Vedic works to suppcrt such 
etymological speculation, but it may be easily shown to be 
inconsistent with the position of the winter solstice in the 
day of the Taittiriya Sanhita. 

I have already stated that from the passage of the Tait- 
tiriya Sanhità just quoted we may fairly infer that the 
winter solstice occurred in those days on the full moon in 
Mágha. According to the Vedánga Jyotisha it fell a fort- 
night earlier, that is, on the first day of the bright half of 
Mágha. It is roughly estimated that the equinox must 
recede about two divisional Nakshatras, ze., 26° 40, to make 
the seasons fall back by one month. Between the times of 
the Taittiriya Sanhita and the Vedánga Jyotisha the equinox 
must accordingly recede 13? 20' or nearly 14°. Now the 
position of the equinox as given iu the Vedinga Jyotisha is 
10? of Bharani. From this to the beginning of the dtvz- 
sional Krittikás, the distance is only 3° 20, while if we 
measure it from the asterism of Krittiké it is 3° 20'+ 100 


* This example has been added by Prof. Max seen added by Prof. Max Muller. See Pref. 
to Rig, Vol. IV., p. xxx. See also Bentley’s Historical view of 
Hindu Astronomy, p. 2. 
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50'— 140 10’. Therefore during the period that lapsed between 
the Taittiriya Sanhita and the Vedinga Jyotisha the equinox, 
according to Bentley, receded only 39 20'; while if we 
understand the Krittikás to denote the asterism of that 
name, it gives us a precession of 14° 10, Now as the winter 
solstice fella fortnight later in the days of the Sanhité we 
must accept the latter precession of 109, which alone 
corresponds with that interval of time (z, e. a fortnight) and 
assume that the vernal equinox then coincided with the 
asterism of Krittikà, a conclusion the probability of which 
has already been established on other grounds, Bentley's 
speculation must, therefore, be rejected, unless we are 
prepared to allow his guess about the primary meaning of 
Vishákhá to prevail against reasonable conclusions based 
upon a passage from the Taittiriya Sanhita. 

But even admitting Bentley's speculation about the 
meaning of Vishikhi, we may fairly question the soundness 
of the conclusion drawn therefrom. For what ground 
is there for holding that the two divisions of Vishákhà must 
be mathematically egualin every respect? The word dala 
in vidala may be so understood; but dala and shakhd are 
not similarin this respect. Bentley's error, therefore, con- 
sists not in supposing that the colure may have cut the 


IE 


{| 


divisional Vishikas, but in inferring therefrom that it | 
must have bisected it. The whole ecliptic was divided ` 


into 27 Nakshatras, and 13} could only be comprised in. 
each hemisphere, Vishakhi, the 14th Nakshatra from. 
the Krittikás, may have been thus considered, by simply 
counting the number of the Nakshatras, as lying partly. 


in the region of the Devas and partly in that of the Pitris.* | 


Nu 


* This is enough to satisfy a merely etymological spceuistion 
eS — DE supported by any other evidence whatsoever. Speaking mort 
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7 For though we might hold that the Vedic observers were 

4 not provided with means to fix imaginary points in the 

t heavensand to refer to these points the motions of the 

1 heavenly bodies as astronomers do at present, yet it does 

| not imply that they were unaware of the approximate dis- | 
tances between the various asterisms selected by them. In | 

F dá words, they might be supposed to have roughly 

q known the distances between the stars, though for obvious 

£ reasons they could not but refer the motions of the heavenly 

h i bodies only to the fixed stars. Thus understood, Bentley's - 

E | conjecture about the primary meaning of Vishàkhá does 

e not necessarily imply that the equinoctial colure bisected 

of | the divisional Vishákhás in those days; and when the 

do conjecture itself does not thus support his theory about 


the position of the colure, I do not think we shall be 
justified in accepting it, especially when it is shown that it 
is also objectionable on other grounds. I am, therefore, 
disposed to fix the date of the Taittiriya Sanhitá at 2350 
B.C., and not 1426 B. C. as Bentley has done. 


accurately if the vernal equinox coincided withthe asterism of the 
Krittikas, the equinoctial colure falls out of the divisional Vishákas 
by 40, but it is nearly 60 behind the asterism of Anuràdbá. Of these 
two asterisms Vishàkhá would therefore be nearer to the colure, 
But we might as wellask what ground there is for holding that the 
Nakshatra divisions of the Zodiac, at the time when the vernal 
equinox was in the Krittikas (supposing such divisions to have then 
existed), were the same as those which we now use and which com- 
mence with Revati. Bentley appears to have altogether overlooked 
this objection. I have already stated my view regarding the exist- 
ence of the divisional Nakshatras in old times, and I would reject 
Bentley's etymological speeulation on the mere ground that it 
requires us to assume the existence of such divisional Nakshatras 
and their bisection by colures, 
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5 g : 
So far, we have been going over the ground more or less. 


traversed before by several scholars. Butit may be asked 
if we have here reached the U/uma Thule of the Vedic 
antiquity. Does the oldest hymn, the first utterance of the 
Aryan mind, reach back thus far and no further? Was it 
such a hymn that the Brahma-vidins of old and Panini several 
centuries before Christ believed and declared as “seen”? 
In what follows, I propose to bring together such evidence 
from the Vedic works as would enable us to deal wilh these 
questions. I have already drawn attention to the fact that 
the Chitra and the Phalgunt full-moon are mentioned as the 
mouths or the beginnings of the year in the passage from 
the Taittiriya Samhita last quoted and discussed. In the 
next chapter I shall endeavour to show how these state- 
ments are to be interpreted, how far they are corroborated 


by other evidence and what conclusions we may deduce 
therefrom. 
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CHAPTER IV. 


AGRAHAYANA, 


Fhálguní full-moon, the new year's night —sàyana's explanation un. 
satisfactory—PhAlguna could not bea Vasanta month—T wo fold 
character of the seasons, lunar and solar, superfluous—Discus.- 
sion of a passage in Bhushruta—Bháskara Bhatta's explanation, - 
Winter solstice on the full.moon in Phalguna—The position of 
other cardinal points Vernalquinox in Mrigashiras— Agraháyani- 
Native Lexicographers’ explanation of the word—Grammatically 
objectionable— its real meaning according to Panini —Erroneous 
rank of Márgashirsha amongst months according to the Bnagavad 
Gita and Amara—Márgashirsha could not have been the first 
month of the sclistitial or the equinoctial year—It leads to the 
libration of the equinoxes—Possible reason of the libration 
theory—Mrigashiras—Agrahdyana or the first Nakshatra in the 
year—Mula, its primary meaniog—Evidence of the summer 
solstice óccuring in Bhadrapada—Origin of the annual feasts ta 
the manes amongst Hindus and !’arsis—Comparison of the 
primitive Hindu and Parsi calender—summary of results, 

THe passage from tne Taittiriya Sanhita quoted in the last 
chapter states that the Chitr& and Phalguni full-moons were 
the beginnings of the year, which then commenced with 
the winter solstice in the month of Mágha. The words used 
in the original are CAz/rá-urna-mása and Phalguni púrna- 
masa and these must be understood to denote, not the 
Chaitra and the Phálguna months, whether sidereal and 
synodical, as Prof. Weber seems to have, in one case, sup- 
posed, but the full-mcon days in each of these munths. 
This is evident from the fact that these have been recom- 
mended as alternative times for the commencement of the 
Satra in opposition to the Ekáshtak& day. In the case of 
the Phalguni-pitsna-mdsa we are further told that Vishüván 
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counted from that time falls during the rainy season, and it 
is impossible to suppose that Vishüván can be counted from 
a month. The whole context, therefore, shows that it is a 


discussion as to the particular day best suited to commence 


the yearly sacrifice, and that CAitrá-fürna-mása and Phat. 
guni-pürna mása must mean the days when the moon is full 
near the asterisms of Chitra and Phalguni. In the Tándya 
Brihmana* Phalguni-pirna-masa is rendered by Phélguni 
and Jaimini has paraphrased Chrita pirna-masa by Chattri 
and Phalgunt and Chaitt, according to Panini (iv. 2. 3), are 
the names of days. These interpretations have been accept- 
ed by all the Mimánsakas including Sáyana, and we may 
do the same especially as there are several passages in 
‘the Taittiriya Sanhità where 54724-mása is used in a similar 
sense.t 

. But why should the Chitra and the Phalguni full-moon 


‘be called the beginnings of the year? Sáyana thinks that 


they were so described because they occurred during 
Vasanta or the first of the seasons.{ But the explanation 


does not appear satisfactory. Ihave previously shown that 


according to all astronomical works Shishira commenced 
with the winter solstice, and that the three seasons of Shi- 


* See the passages quoted in the last chapter, 

T In BONS San. ii 2. 10, 1. we find तिष्यापूर्णमासे similarly used.) 
In i, 5, 10. 3. दशपूणम्रासो are mentioned together; while in ii. 5. 4, 
1. पूर्णमास and अमावास्य्रा are contrasted. 

| In his commentary on Taitt, San. vii. 4. S, speaking of geg- 
नीपूणंमास Sayana observes तस्य च भविसंवत्सरापऋमदिनत्वात्‌। एत- 
देवाभिपरेत्याधानब्राह्मणे समाम्नातं | उत्तरयोरादृधीत। एप्स व प्रथमा Wear 
संवत्सरस्य ugs फल्गुनीति। ; while of चित्रापृण मास he says: - सोऽपि 
बसंतर्तुमध्यपातित्वासंवत्सरस्य सुखमेव। 
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shira, Vasanta and Grishma were comprised in the Uttaráyana 
asit was then understood. Now in the days of the Taitti- 
riya Sanhitá the winter Solstice, as shown in the last 
chapter, fell in the month of Mágha ; and Mágha and 
Phálguna were therefore comprised in Shishira, and Chai- 
tra and Vaishakhain Vasanta. But in order that Sáyana's 
explanation might be correct Phalguna must fall in the 
Vasanta season which, as a matter of fact, it did not. In his 
commentary on the Baudhayana Sütras* and also in the 
Kálamádhavat Sayana tries to get over this difficulty by 
proposing a double Vasanta—lunar and solar, the lunar to 
include the months of Phálguna and Chaitra, and the solar 
those of Chaitra and Vaishakha, quoting amongst others, 
Rig. x., 85, 18, as an authority to show that the seasons 
were regulated by the moon. The authorities, however, are 
not explicit and therefore sufficient to maintain the two-fold 
character of the seasons ; nor do I see the necessity of the 
two-foid character. Tt is true that the months in the 
calendar were alllunar, but the concurrence of the lunar 
and the solar year was always secured by inserting an inter- 
calary month whenever necessary. Under such a system 
lunar seasons can have no permanent place. Now and then 
lunar months ceased, as they now do, to correspond with the 


“ The passage is quoted in India: whatit can teach us? p. 323; 
Sayana there quotes Taitt, San. vii.4. S., and after noticing that 
the Chitra and the Phalguni full moon are both said to begin the 


year, he observes :--अथवा फार्गुनश्चत्रो Ada: सुखं वा एतस्संवःसरस्य 
यत्फाल्गुनीपूर्ण धास्त इति Aa: | एवं च सौर चांद्र भेदभिन्नं वसंतद्वयमुप संगृहीतं 
भवाति | The theory of the two-fold seasons thus appears to have been 
Started simply to reconcile the two statements about the Chitrá and 


- Phalguni full moons, 


t See Cal, Ed., pp. 69, 81, 
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seasons they represented, butthis was at once set aright by 
the introduction of an intercalary month. lf we, therefore, 
exclude the correction due to the precession of the equi- 
noxes, which was too minute to be noticed till after hundreds 
of years, there was thus no reason why the lunar seasons 
should come to be regarded asa permanent institution. But 
even accepting Sayana’s two-fold character of the seasons, 
it can be easily shewn that it does not support his conclu- 
sions. A lunar year is shorter than a solar year by 1l 
days. If the solar Vasanta, therefore, commences on the 
1st day of the lunar Chaitra month this year, it will com- 
mence on the 12th day of Chaitra (lunar) next year and 11 
days later still inthe third year when by the introduction 


of an intercalary month the commencement of Vasanta will 
be again brought back tothe Ist day of Chaitra. The two- 


fold character of the seasons may thus delay the beginning 
of Vasanta to Vaishákha (lunar), but the season cannot be 
accelerated and brought back to Phálguna. It is true that 
inthe day of Sáyana (14th century) Vasanta commenced, 
asitdoes now, in the month of Phálguna ; but it was So 
because the winter solstice had receded by over full one 
month by that time. Sayana does not appear to have fully 
realised the reason of this change and combining the occur- 
rence of Vasanta in Phalguna in his time with the occurrence 
of the same season in Chaitra in the days of the Taittiriya 
Sanhità and other works he attempted to reconcile the 
difference on the theory of the two-fold character of the 
seasons. But we can now better understand the change as 
due to the precession of the equinoxes, and must, in conse- 
E—- — reject Sayana’s explanation as unsatisfactory. 


The only other authority I can find for supposing that | 
Phálguna was a Vasanta month is the statement in Shur | 
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shruta’s medical work, that Phálguna and Chaitra make 


Vasanta.” But on a Closer examination of the passage 
wherein this sentence occurs, it will be found to bear cn 
its face the marks of later insertion. There are two conse- 
cutive paragraphs in Shushruta, each enumerating and 
describing the seasons of the year. The first states that 
" There the twelve months, beginning. with Mágha, make 
six seasons, comprising two months each. They are Shi- 
| _ Shira, &c.........Of these Tapa and Tapasya make Shishira ? 
1 and so on until all the six seasons in their usual order, the 

ayanas, the year and the lustrum are described; and at the 
end we have “this is called the wheel of time by some,” ® 


n The second paragraph then begins with the words « But 
l Aere " and continues to state * But here the six Seasons are — 
z Varsha, Sharad, Hemanta, Vasanta, Grishma and Pravrish,” 
8 thus altogether dropping Shishira and dividing the rainy 
: period into two seasons Varsha and Pravrish. The para- 
t graph then proceeds to assign the months to the Seasons as 
1, follows :—“ Bhadrapada and Áshvina is Varsha, Kártika and 
o Margashirsha is Sharad, Pausha and Magha is Hemanta, 
ie and Phalguna and Chaitra is Vasanta;” and so on until 
y * See Shushruta, Sutrasthina Adhyáya 6, The two consecutive 
r- OF paragraphs here referred to are :— 
x तत्र माघादयो द्वादश मासा द्विमासिकख्रतुं कृत्वा षड्ऋतवो भर्वति। 
rà YAR . ^ [3 N « Nt EY ~ 

q 1शाशरवसततग्राष्मवषाशरद्धुमता: | तेषां तपस्तपस्या शिक्षिर:। E" eo 
y अयने दे भवतः । दक्षिणसुत्तरं च। तयोर्दक्षिणं वषौरारद्धेमंताः . AE: 
x एप निर्मेषादियुगपर्थतः कालश्रक्रवस्परिवर्तमानः कालचक्रमुच्यत इत्येके | 


इह तु वषोशरद्वेमंतवसंतमीष्मप्रावृष: पड़तवो भवंति।...। ते तु भाद्र- 
F | पदाद्यन द्विमासिकेन्‌ व्याख्याताः। तद्यथा। MATAZA वर्षा: | कार्तिक 
J ~ ~ e ~ > 
| मार्गशीषौ शरत्‌। पौषमाघो हेमंत:। फाल्ुनश्ेत्रो aaa: वैशाखय्येष्ठो 


A 


Asa: आपाढश्रावणो प्रावृडिति। ‘ 


5 
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all the months are assigned to their respective seasons. 
The second paragraph, however, makes no mention of the 
ayanas,the year, or the lustrum. It is therefore evident 
that the writer of the second paragraph, whosoever he 
may be, wished to note that the seasons and their corres- 
ponding months mentioned in the first paragraph had ceased 
to represent the actual state of things in the writer’s time and 
province, and not thinking it desirable or possible to expunge | | 
or correct the old paragraph, he added immediately after ita | 
second paragraph describing the seasons as he saw them. The œ 
words “ bu! here” at its beginning, the assignment of four | 
months to the rainy season, but under two different namesof | 
Pravrish and Varsha, to keep up the old number of the seasons, | 
and the absence of any reference to the ayanas, the year and | 
the lustrum described in the previous paragraph—all point to 
the conclusion that the second paragraph is of later origin and 
inserted with.a view only to note the changes in the occurrence 
of events described in the paragraph next preceding it. It might 
be contended that the second paragraph is that of Shushruta, 
who notices the old order of things in the first. But I need 
not go into that question here. For in either case it is plain 
that the passage wherein Phálguna and Chaitra are assigned to |; 
Vasanta is the production of a later writer, whosoever he may 
be whether Shushruta or any one else, and as far as our present 
inquiry is concerned we cannot take the passage as an authority 
for holding that Phálguna was a Vasanta month in the days of 
Ec Taittiriya Sanhità. I may however remark, that Våg- 
bhata who professesto summarise the works of Shushruta 
and Charaka gives the order and description of seasons as we. t 
find it in the first paragraph in Shushruta,* without alluding | 


*Ashtángahridaya Sutrasthána iii. L., € मासे Gs eer: BAUS 
घढ़ुतव: wat: | दिशिरोऽथ ...।?? | 
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to the changes noted in the second paragraph. We may, 
therefore, suppose that either the paragraph did not exist in 
Vagbhata’s time or that he did not regard it as genuine. 
There is thus no reliable authority, that I am aware of, 
for holding that Phálguna, in the days of the Taittiriya San- 
hita, was a Vasanta month, and Sáyana's explanation does not 
in consequence hold good at least in this case, The ex- 
planation is further inconsistent with the fact that in several 
Brahmanas and Sutras the full-moon night in the month of 
Phálguna has been pronounced to be the first night of the 
year. The Shatapatha Brahmana (yi. 2. 2. 18) says “the 
Phalguni full-moon is the first night of the year.” The 
Taittiriya (i. 1, 2, 8) and the Sankhyiyana (iv. 4 and v, e 
Bràhmanas contain similar passages, while the Gopatha 
Brahmana (i. 19) after stating that the Uttarà and the 
Parva Phalguni are Tespectively the beginning and the end of 
the year, adds “just as the two ends of a thing meet so these 
two termini ofthe year meet together."t I have already quoted 
a passage from the Tandya Brahmana to the same effect. The 
Sütra- writers, though not so explicit, do however distinctly state 
that the annual sacrifices “should be commenced either on. 
the Chaitri or the Phálguni full-moon night,"t thus clearly 
indicating that these were regarded as the beginnings of the 


—* एषा इ सेवस्सरस्य प्रथमा रात्रियत्फारगुनी dicare Shat छ viz. रात्रियत्फाल्युनी पौर्णमासी Shat. Br, vi, 2. 
2. 18, एषा वै प्रथमा रात्रिः संवत्सरस्य यदुत्तरे फल्गुनी। मुखत एव 
संवत्सरस्याभिमाधाय वसीयान्‌ भवति | 727४. Br. 1. 1. 2 8, Fe वा एत- 
स्संवत्सरस्य यत्फाल्गुनी पौ्णमासी। San. Br, iv. 4 e ५ 
T सुखमृत्तरे फल्गुन्यौ पुच्छं पूर्वे । तयथाश्रवृत्तस्यांतो समेतो स्यातां। 
एवमेतत्संवत्सरस्यांतों सम्रेतौ भवतः | ex DEVE 
. ‡ तेषां (scil, सांवस्सरिकाणां) vore eat पौर्णमास्यां oat वा ST: | 
Ashvaliyana Shr. Su. i. 2, 14, 3; Kat. Shr. Su. v. 1. 1; San. Shr. 
Su. iii. 8. L, xiii. 18. 3. 
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year. If these passages mean anything, we must hold that the 
Phalguni full-moon night was once considered to be actually 
the frst night of the year, or to put it in a modern form the 
new year's night. We cannot assign this position to it by 
simply assuming, as Sàyana has done, that the night occured 
sometime during the two months of Vasanta, Sáyana, it 
appears, was aware of this objection and so in commenting 
on the passage from the Taittiriya Sanhila, quoted in the 
last chapter, he attempts to explain the position of the 
‘Philguni night by reference to the above mentioned passages 
in the Brahmanas; while with respect to the Chaitri, he 
quietly observes that “ this oo is the mouth of the year as 
it falls during the seascn of Vasanta.”* Bul an explanation 
that admittedly fails in one case must Jail in the other, for 
the Chitra and the Phálguni nights are described together, 
in the same passage and in the same words, as the beginnings 
of the year. 

It ‘will be clear from the above, first, that the theory of 
the lunar seasons, started by 509 918 to account for the posi- 
tion assigned to the Philguni night in the Vedic works, 


cannot have a permanent place in the Vedic calendar; 
secondly, even accepting the theory, the beginning of the 


solar Vasanta might be put off to the month of (lunar) 
Vaishakha, but could not be brought back to any day in 
Phalguna ; and thirdly, the express texts in the Brahmanas 
declaring the Phálguni full.moon to be the new-year's night 
| | inconsistent with Sayana’s explanation. We must there- 
fore look for some other solution. 

But if Sàyana's explanation cannot be accepted, at 


* Seethe original remark quoted supra. The word ‘too’? in 
this explanation implies that it holds good also in the case of the 
iPhálguni full-moon, 
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least with respect to the Phalguni night, how are we to 
interpret the several passages in the Sanhita and the 
Brihmanas given above? We canno: suppose that the 
Phálguni full-moon commenced the year at the verna! equi- 
nox ; for then we shall have to place the vernal equinox 
in Uttara Bhádrapadá, which to render possible in the pre- 
Krittika period we must go back to something like 20,000 
B. C. The only other alternative is to make the full-moon 
commence the year, at the winter solstice, and from the 
fact that the Mághi, the Phálguni and the Chaitri full-moons 
are mentioned together in the same passage of the Taittiriya 
Sanhitá, and for the same purpose, I conclude that this is 
the real meaning of the passage in the Taittiriya Sanhitá 
and those in the Brihmanas. It is the most natural and 
reasonable interpretation of the passage and I find that 
Bhiskara Bhatta, who is older than Sayana, fully adopts 
this view in his Bháshya on the Taittiriya Sanhità.* 1 have 


* A MS. of Bháskara Bhatta’s Bháshya on the Taittiriya Sanhita 
bas been recently discovered at Mysore and through the kindness of 
Sir Sheshádri lyar, the Dewan of Mysore, 1 have been able to 
procure a copy of the Bhásbya on the passage here discussed, 
Bbiskara Bhatta after commenting on the first pact of the passage 
which states that the sacrifice should be commenced on the 
Ekáshtaká day, makes the following observation as regards the 


alternative next proposed :-एवं दृषायेत्वा पक्षांतरं परिगृण्ह।ति | Ten- 
"n e ^ 

नीपूर्णमास इस्यादि । फल्गुन्या युक्तः पूर्ण प्रासः फल्गुनी पूर्णमासः | सुखं वा 
M es -— ~ ~ . 

इति। अत्र केचिदाहुः फाल्गुनादिः संवत्सर इति। तन्मते मुखत एवं संव- 

त्सरं परिगृह्य दीक्षा कृता भवति। As regards the third alternative pro. 

posed in the text, viz. the Chitra full-moon Bhiskara Bhatta observes 
ETE A इत . 

further ००:-अतः पक्षांतरं परिगृण्हाति । चित्रापूणमास इत्यादिगत। 

चेत्रादिः संवत्सर इति येषां मतं तत इदानीमुच्यते। Finally Bhiskara 

Bhatta follows Jaimini and Shabara in the interpretation of the last 

part of the passage and concludes by observing the best time for the 

Sacrifice is 4 days previous to the full-moon in Magha. 3 
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however devoted so much space to the discussion of Siya- 
na’s explanation as the high authority of that scholar is 
likely to mislead us in the interpretation of the passage. 
The Bháshyà of Bháskara Bhatta fully shews that Sàyana 
is not here following any older tradition and the reasons 
given by him for explaining the position assigned to the 
Phalguni full-moon in the Vedic works are mere conjectures 
and guesses of his own. I admit that even the guesses of 
a scholar like Sáyana deserve consideration. But when on 
a closer examinaticn we find that they are not supported by 
any old traditions and are besides objectionable on various 
other grounds, I think we are bound to reject them. As 
observed by Bháskara Bhatta the passage in the Taittirtya 
Sanhità must, therefore, be understood as referring to an 
older year beginning, and we must hold tbat the full-moon 
in Phalguna did as a matter of fact once commence the year 
at the winter solstice. I know that this view has been 
regarded as improbable by some scholars, on the sole ground 
that it would, if substantiated, enhance the antiquity of the 
Vedic works by about 2000 years more than what these 
scholars are willing to assign to them ; and as the natural 
result of such prepossessions amongst them the subject has till 
now remained uninvestigated. But Ihope that they will 
patiently examine the evidence, direct and corroborative, 
which I intend to put forth in support of the suggestion and 
then give their judgment upon it. There is no a priori 
impossibility involved in the hypothesis that the old priests, 
after changing their starting point to the Krittikàs and framing 
a calendar accordingly, continued to recognize for sacrificia] 
purposes, the older positions of the Nakshatras, just as all 
Brihmans from the Himálaya to the Cape Comorin at present 
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perform their sacrifices on days and at times fixed when the 
vernal equinox was in the Krittikas, 1 think the present 
Brahmans are worse off in this Tespect, inasmuch as they have 
not even the liberty, which the passage in the Taittiriya Sanhita 
accorded, though hesitatingly, to the old priests, of choosing 
either the old or the new calender. To use the words of 
Professor Max. Miller we must in such cases, therefore, "keep 
our preconceived notions of what people call primitive 
humanity in abeyance for a time,"* and form our judgment 
of antiquity, as we do of other facts, solely upon evidence, 
We have seen in the last chapter that the evidence for 
placing the vernal equinox in the Krittikas consisted of (1) 
the lists of the Nakshatras all beginning with the Krittikas, 
(2) the winter solstice then falling in the month of Mágha, 
(3) the Nakshatra at the summer solstice being presided . 
over by the ४7/77, and (4) the possibility of considering, as 
Bentley suggested, the portion of the Nakshatra at the 
autumnal equinox as divided by the equinoctial colure. In 
short, if the year was supposed to have begun in the month 
of Magha, the position of the four cardinal points of the 
ecliptic as referred to the Nakshatras, was consistent with, and 
so indirectly established the truth of, such a supposition. 
Let us see if we can produce similar evidence for establish- 
ing the hypothesis (for it is no better at present) that the 
year in the old Vedic days began, as stated in the Brahma- 
nas, with the Phalgunt full-moon, and that the winter solstice 
occurred on that day. On a rough calculation the vernal 
equinox, mast recede two divisional Nakshatras to make 
the seasons fall back by one month. If the winter solstice, 
therefore, occurred in the month of Phalguna, one month 


» India: what it can teach us? p. 112. 
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in advance of Mágha, in the old Vedic days, the vernal 
equinox must then have been in Mrigashiras or zwo Nak- 
shatras in advance of the Krittikás. Taking the data given 
in the Vedánga Jyotisha as his basis, the late Krishna 
Shastri Godbole has thus calculated* the position of the 
four cardinal points of the ecliptic, when the winter solstice, 
as stated in the Brihmanas, occurred on the full-moon day 
in the month of Phálguna :— 

(1) The winter solstice in 3? 20' of the divisional 

Uttará Bhidrapada ; x 

(2) The vernal equinox in the beginning of 01018 ; 

(3) The summer solstice in 10° of Uttara Phalguni; and 

(4) The autumnal equinox in the middle of Mila; 
or giving up the system of reckoning by the divisional por- 
tions of the Zodiac, we have, roughly speaking, the winter 
solstice quite near the asterism of Uttara Bhádrapadá, the 


„vernal equinox between the head and the right shoulder 


of Orion or about 3° east of Mrigashiras, the summer sol- 
stice at a distance of within 2° east of Uttara Phalguni, 
and the autumnal equinox about 5° east of the asterism of 
Mila. If we suppose the: vernal equinox to coincide with 
Mrigashiras, the three other cardinal points are brought 
nearer to the fixed asterisms, and this appears to be the 
more probable position of the equinoxes and the solstices 
in those days. But without entering into these details, it 
will be evident from this that when the winter solstice fell on 
the Phalguni fullmocn the vernal equinox must be very 
near the asterism of Mrigashiras or two Nakshatras in 
| ume of the Krittikas. We have now to see what evidence 
there is in the Vedic works from which this old position of 
the four principal points in the ecliptic may be established. 


* See his essay on the Antiquity of the Vedas, p. 19. 
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There appears to be no express passage in the Vedic 

A works, which states that Mrigashiras, like the Krittikås was 
ever the mouth of the Nakshatras. But what is so lost may 

| still be E in the words of Prof. Max Müller, 
"hidden in the secret drawers of language." Mrigashiras 

may not be specifically described as the first of the Naksha- 

tras ; but the word Agrahiyant which Amarsinha (i. 3. 23), 

i gives as a synonym for Mrigashiras, and which supplies, 
| according to Panini, a derivative word for the month of 
| Márgashirsha tells the same tale, Agrahiyani literally means 
" commencing the year ;” and the question is how did the 
Nakshatra come to be so called? In explaining the forma- 
tion of this word all native lexicographers begin by assuming 
that the full-moon in the month cf Margashirsha was the 
first night of the year, hence called Agrahiyant, and as 
this full-moon occurred in the month of Margashirsha the 
month itself was called Agrahayaniha. There is no gram- 
matical inconsistency so far. But when these lexicographers 
| further tell us that the Nakshatra itself was called Agrahiyant, 
| as Amarsinha has done, because the full-moon in the vicinity 
| of that Nakshatra commenced the year in old days,* one feels 
| that there ls something wrong in this explanation. The ordi- 
y nary course is to name the full-moon or any other day after 
| the Nakshatra, as Chaztri, Pausham, Paushi, &c (Pan. iv. 2, 
3), while in the present case the order is reversed and the 

Í Nakshatra, we are told, is named after the full-moon. It 
Í is true that the lexicographers were, to a certain extent, 


* See Bhánu Dikshita’s commentary on Amur, i, 3, 23, He ex- 
plains the word thus :—अग्रे SATA: | सागेशीर्पमारभ्य qu 1 
प्रज्ञा्ण्‌ । पूर्णपदादिति णत्वम्‌। भाग्रहायणी पौर्णमासी । तद्योगान्नक्षत्रमफि 
तथा | 
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compelled to adopt such a course, as they could not other- 
wise explain why Agrahdyani, a term usually denoting a 
full-moon night, should have been given as a synonym for 
the Nakshatra of Mrigashiras by Amarsinha, But what- 
ever their motive, we have now to see if their explanations, 
as well as the statement in Amara, are correct. Turning 
to Panini we find no authority for this converse process. 
The word Agrahdyani occurs in Panini iv. 2, 22, which lays 
down the rule that the derivative names of months are 
formed from Agraháyani and Ashvattha, by the addition 
of tha, as a necessary termination ; and this gives us the 
words Agrahiyantka and Ashvatthika for the months of 
Márgashirsha and Áshvina. Now in the previous sra 
(iv. 2. 21) Panini states that the names of the months are 
derived from the names of the full.moon days that occur 
in those months. lt appears, therefore, that he understood 
Agrahdyant to mean the full-moon and not the Nakshatra 
of Mrigashiras, The word Agraháyani occurs thrice in 
Panini (iv. 2. 22; 3. 50; and v. 4. 110) and in all places 
it denotes the full.moon day. It is not, however, clear 
whether Pànini treated it as a word derived in the same 
manner as Chatiri, &c. If we, however, rely on analogy 
there is every reason to hold that Agrahdyani, like Kartik 
and Phaiguni, may have been derived from Agrahdayana, and 
that this may originally be the name of the Nakshatra of 
Mrigashiras. This supposition derives support from the 
fact that if, like Amarsinha, we take Agrahdyani as 


= The stiras of Pánini referred to in this discussion are AMAT 
युक्तः काल: (iv. 2, 3), सास्मिन्पौणेम्रासीति संज्ञायास्‌ (iv. 2.21), MA- 


र्यस्य ह (0९.2. 22.5, षिद्गौरादिभ्यश्च (iv. 1. 41.) 8०१ प्रज्ञादिभ्यश्च 
(v. 4. 38). 1 
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Synonymous with N i i f 
bie native किन A N a pe 
g this name of the Nak- 
shatra from that of the full-moon, it is very difficult to 
account for the initial long vowel in dgrahtyani, All 
lexicographers derive the word from Agra and है / 
combined in a Bahuvrihi compound and afterwards adding 
the feminine termination ; thus Agra + hayana+i. But 
the feminine termination cannot be added without a pre- 
vious suffix (an) which also gives the initial long vowel, as 
fis not a general feminine suffix, but is only used in special 
cases. We cannot get this an by Panini iv., 2. 3, as 
Agrahdyana is not the name of a Nakshatra according to 
Amarsinha. Various suggestions have, therefore, been 
made to account for the initial long vowel. Bhattoji suggests 
that we should obtain the long vowel by including Agra- 
Aiyana in the Prajnadi list ( Pan. v. 4. 38); but in the 
Ganapatha, the list is nat said to be a ‘specimen list’,* nor 
is the word Agrahiyana specifically included in the list 
there given. Boehtlingk and Roth in their dictionary 
obtain the long vowel by Pan. y. 4. 36; but here 36 may 
probably be a misprint for 38. Tarindtha in his Vachas- 
patya obtains the long vowel by Panini y. 2. 102, Vartika 1; 
but Jyotsnadi is not again expressly said to be a ‘ specimen 
list.’ Bhanu Dikshita, the son of Bhattoji, in his commentary 
on Amarat adopts his father’s view and refutes that of 
Mukuta, The latter obtains the initial long vowel from the 
very fact that the word itself is so pronounced by Pànini 
in iv. 2. 22; but this gives us Agrahdyani asa ready made 


x आकृतिगणः, meaning that the list is not exhaustive, 
1 See p.62 of the Bombay Ed. of Bhánu Dikshita’s eom, on 
Amara, 
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word at once, and Mukuta had to assign some reason why 
ihe word should have been again included in the Gaurádi 4 
list in Pan. iv. 1. 41. Mukuta’s explanation is that Panini | 
thereby intends to show that the feminine termination in 
Agraháyami is not dropped in compounds. But Bhanu 
Dikshita replies by observing that the Gauradi list was 
never intended for the purpose and that as regards the 
accent we can get it otherwise. Bhanu Dikshita's own 
explanation or that of his father Bhattoji also dispenses | 
with the necessity of including the word in the Gauridi list 
as they obtain the feminine suffix ¢ by Pan. iv. l. 15; and 
so in replying to Mukuta he observes at the end that the 
«inclusion ot the word in the Gaurádi list is questionable.” 
Thus if we suppose Amarsinha to be correct and accept 
either Bhattoji’s or Mukuta’s derivation cf Agrahdyani we 
shall have to hold that the word in question was either: | 
wrongly included or subsequently inserted in the Gauradi 
list and that Panini, who knew the word, forgot to insert | 
| 


it in the Prajnidi or the Jyotsnádi list. Both the explana- 
tions are again open to the objection that in this instance 
the Nakshatra is named after the full-moon as against the 
usual method given by Pánini in iv, 2. 3. 

The whole of this difficulty, however, vanishes, if we f 
give up the notion, that the full-moon night in the month | 
of Margashirsha might have commenced the year at one time 
and that the name of the Nakshatra as given by Amara 
must be derived from the name of the full-moon. There is 
no express authority in the Vedic works to support such a | 
theory and a closer examination of Pánini's sitras points 
to the same conclusion. Months in the Hindu calendar 
| receive their names from the full-moon nights occuring in 
| them ; and the characteristics of a month are the same as 
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those of the full-moon night after which it is named. If 
the full-moon night in Márgashirsha was, therefore, ever the 
new-year's night then the month itself would have come to 
be properly -called the first month of the year. In other 
words the month of Márgashirsha would itself, in that case, 
be called Agrahdyana. Boehtlingk and Roth do interpret 
the word Agrahdyana in this way on the authority of Shab- 
da-kalpa-druma and Táránátha has done the same probably 
on the same authority, for none quotes any passage where 
the word is so used. Now if Ag1:aháyna ever meant the 
month of Margashirsha the word would also assumethe 
form Agrahdyana on the ground given above by Bhattoji ;* 
and we shall have Agrahayana as another name of the 
month of Margashirsha. The word occurs in the Gaurádi 
list (Pan. iv. 1. 41), and therefore must be taken to have 
been known to Panini. What did he understand it to 
mean ? There isstrong ground to hold that he could not 
have understood it to mean the month of Margashirasha. 
Forif we suppose that in Pánini's times there were two 
forms of the word in this sense—Agrahdyana and Agyahd- 
yantka—he would have rather mentioned Agrahdyani in iv. 
2. 23,t along with Chatiri, &c., which gives the double forms 
Chaitra and Chaitiika and not with Ashvatta in iy. 2. 22t as 
he has now done, We may, therefore, infer that Agrahd- 
yanika was the on/y sanctioned form of the word to denote the 


* Bhiou Dikshita, in his commentary on Amara i. 4, 84. gives 
Agrahayana as a synonym for Mirgashirsha on the authority of 
Purushottama and obtains the initial long vowel by including the 
word in the Jyotsnádi iist. - 

1 The sutras ॥7०--आग्रहायण्परश्वव्थाइक्‌ (iv.2. 22) विभाषा meN- 


नीश्रवणकार्तिकी चैत्रीभ्यः (iv. 2, 23). As the sutras follow ezeh other 
it is natural to suppose that Agrahdyant, if it gave rise to two forms, 
sould have been included in the second sutra, 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


78 THE ORION. [CHAPTER 


month of Margashirsha in Panini’s time. This means that 
Panini did not know of the theory which makes the year 
commence with the Márgashirshi full-moon night or the 
month of Márgashirsha ( Agrahdyana). If so, he could 
not have derived the word Agraháyani for the full-moon night 
directly by taking it to be a Bahuvrihi compound.* The only 
other alternative is to derive it aswe derive Chattri and other 
similar words, and I think this is what Panini meant. For if 
he had been aware of any such difficulty in the formation of 
Agrahayani,—a word thrice used by him,—and especially in 
in obtaining the initial long vowel as Bhattoji and others 
have felt by taking it to be a Bahuvrihi compound, he would 
have naturally noticed it himself. I therefore conclude that 
Panini derived Agraháyani from Agraháyana, asthe name of 
a Nakshatra. In this case we can derive Agrahüyami in a 
simple and easy manner. For by Panini iv. 2. 8, we get the 
initial long vowel, when derivative words are formed from the 
names of the Nakshatras to expresstime; we now want the 
feminine suffix 4, and though this could have been obtained 
by Pán. iv. 1. 15, yet, for accentual purposes, it may be consi- 
dered as provided for by the inclusion of the word Agrahd- 
yanat in the Gaurüdi list in Pan. iv. 1. 41. We can thus 
derive the word inthe ordinary way, and unless we have 
strong grounds to maintain that it was really the full-moon 
night and not the Nakshatra, which commenced the year, 
we shallnot be justified in accepting unusual derivations 
and explanations of these words. It is true that the word 


+ For then the full-moon night, and hence the month, would 
itself be the commence ment of the year. 


+ Doubts have been raised as to the exact form of the word 
mentioned in the Gaurádi list, and Bhanu Dikshita goes so far as to 
B ese MN whether the word was really included in the list by Panini. 


CC-0. Gurukul Kangri Collection, Haridwar 


IIR 


a by Arya Samaj Foundation Chennai and eGangotri 


IV.] AGRAHAYANA, 79 


Agrahiyans as denoting a Nakshatra is now lost and 
Amarasinha ES gives Agrahiyant and not Agrahiyana as 
a synonym for the Nakshatra of Mrigashiras, Bat I shall 
presently show that Amarasinha is not alone in misconceiving 
the meaning of these old words. The theory that the Már- 
gashirshi full-moon was the first night of the year, has been 
the source of many other errors in later literature ; but 


As remarked above if there be any express or cogent autho- 
rity to support the theory we might connive at the etymo- 
logical difficulties, but if it be found that the theory is 
inconsistent with many other facts, or leads, as I shail pre- 
sently show, to absurd results, the etymological distortions 
would afford us an additional ground for rejecting it, 


We shall now examine in detail the theory that the full- 
moon night in Margashirsha was once the first night of the 
year. So far as I am aware there is no express authority for 
such an hypothesis except the statement in the Bhagavad- 
Gita ( x. 35 ) where Krishna tells Arjuna that he, Krishna, is 
“ Margashirsha of the months (and), Vasanta of the seasons.” 
Anandagiri in his gloss on Shankara’s Bhashya upon the Gita, 
observes that Margashirsha is here specially selected because 
it isa month of plenty. But the reason does not appear to be 
either sufficient or satisfactory ; for the next sentence, and in 
fact the whole context, shows that Márgashirsha was here in- 
tended to bethe first of the months. The principle com- 
mentators on the Gita are too philosophical to notice this 
point, but in a commentary written by Sürya Pandit, an astro- 
Nomer, entitled the Paramartha-prapa, I find that he explains 
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the statement on the ground that Márgashirsha was otherwise 
called Agrahiyanika, and the latter word denotes that the fal 
moon night in this month was the first night of the year. 1f 
we accept this explanation, and no other plausible one is forth- 
coming, it appears that this statement 1n the Bhagavad-Gità 
was based on an etymolcgical misconception of the meaning 
of the term Agrahayantha ; and later writers like Amarasinha 
and Vágbhata,t simply followed the ७8118 in assigning the 
same position to the month of Márgashirsha. "We may, there- 
fore treat all these statements as coming from one source and 
representing a certain period of the Sanskrit literature, when 
native scholars first misconceived the primary meaning of 
Agrahüyanika. lhave already shown that, properly under- 
stood, the etymology ofthe word gives little room for such 
a misconception. Agrahüyantka is really a derivative word 
and cannot therefore mean that the month denoted by it 
wasihe first in the year just as Jyeshtha does not mean the 
eldest month. But it appears that the tradition about 
Mrigashiras (Agrahiyana) ever being the first of the Naksha- 
tras, was completely lost in those days, and native scholars 
SN TERES 


* The commentary is printed at Poona. The words in the. 
original are—agt HIRTT: पूर्णिमासंबंधन वष दिरभि हि तस्तस्मिनेवाग्रः 
हायणीत्याभिथानात्‌। आग्रहायण्ण यस्यां सात्रहायणी । अत एवाग्रहायणिक 
इति ater | अतोऽस्य मासस्प्र सुख्यस्वाह्विभूतिमत्वम्‌,। 1 


Anandagiri's explanation be correct then the Gitá is not opposed to~ 
deriviag Agrahdyant from Agrahdyana, the name of a Nakshatra, and 
| whole of the above discussion would be unnecessary. 


+ Vàgbhata, in his larger work entitled Ashtangasangraha, 
otherwise called Vriddha Vágbhsta, enumerates the months as be- 
ginning with Márgashirsha. In i, 4 of the work the Uttarüyana is 
Said to commence with Mágha, while Márgashirsha is mentioned 


first amongst the months there enumerated, much after the Same _ 


way as Amara has done ini, 4, 13 and 14. 
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believed, on what they considered to be sound etymological 
grounds that the month and not the Nakshatra was the com- 
mencement of the year. Once started and embodied in the 
Gitá, the theory gained an easy and rapid currency amongst 
native scholars, all of whom naturally felt bound to shape 
their views accordingly. 

And not only literary scholars, but astronomers appear to 
have done the same. In old astronomical works the year 
commenced with the winter solstice and the first month of 
the year meant the first month of the Uttariyana which 
commenced with this solstice. If then the Margashirshi 
full moon was said to be the first night of the year, an as- 
tronomer would naturally understand such statement to 
mean that the winter solstice fell on the full-moon day of 
Márgashirsha. Now if we suppose that the Margashirshi 
full-moon was thus the night of the winter solstice, it would 
mean that the full moon on that day happened to be near 
the asterism of Mrigashiras. With the Sun at the winter 
solstice, the moon, to be full, must be near the summer 
solstice ; and therefore the summer solstice must have then 
coincided with the asterism of Mrigashiras. The vernal 
equinox is 90° behind the summer solstice ; and if Mriga- 
shiras coincided with the latter, the vernal equinox would 
then be 90? behind the asterism of Mrigashiras. This is 
the only logical and mathematical conclusion possible if 
we accept the theory that the full-moon night in Márga- 
shirsha was the first night of the year at the winter solstice. 
And what does it mean? It means a clear mathematical 
absurdity to us, though older astronomers, not realizing its 
full effect, invented an explanation to account for it. The 


Sürya Siddhánta (viii. 2. 9) gives 63? as the polar longitude 


of Mrigashiras, counting from Revati. Now if the vernal 
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equinox was 90° behind the asterism of Mrigashiras, it was 
90°—63° =27° behind the asterism of Revati!* The Vedic- 
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| 
RO NDA * 

he Krittikis as the first 


works, on the other hand, mention t 
of the Nakshatras, and the winter solstice is shewn to have 
then occurred in the month of Magha. This means that the 
vernal equinox must be placed at least 26° 40’, or nearly 27° 
in front of Revati, Now imagine the position of the Indian 
astronomer, who could neither reject the statement in the 
Vedic works, nor the one in the Bhagvad Giti. Both were 
sacred and unquestionable texts, and it would be no wonder Í 
if, to his great relief, he got over the dificulty by proposing j 
a libration of the equinoxes, 27° on either side of Revati ! 
The hypothesis is now given up by modern astronomers as | 
mathematically incorrect ; but no reason has yet been as- Í 
signed why it found place in the Hindu astronomy. A 
theory may be erroneons, but even an erroneous theory 
cannot become prevalent without a good cause. It has been 
suggested by Bentley and approved by Prof. Whitney t, that 
the limits of the libration might have been determined by 
the fact that the earliest recorded Hindu year had been | 

made to begin when the sun entered the asterism of Krite | 

tikà or 26° 40' in front of Revati. But this alone is not | 

enough to suggest the theory of libration. For, unless the > 
Hindu astronomer had grounds—to him conclusive and | 


- $" This may imply that the Surya Siddhánta i i 

है : 1 f was in existence at 
| the time when the libration theory was started. I think it VE But 
| ccce has peer suggested that the libration theory might have been sub- 
| sequently inserted therein (see Whitney’s Sur, Sid., p. 104), lt is 
| Bo Rt) necessary to make any supposition regardin g the ex- 
| istence of the Surya Siddhünta at this time. as almost all other 
| 
| 


+= 


Siddhintas give the sam 7 " y [ Š 
Colebrooke’s Essays, Vol ns Beso oe) 68% for Mrigashiras. Sce 


1 See Surya Siddhánta, p. 103. 
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otherwise inexplicable—for holding that the vernal equinox 
fell 27? on each side of Revati, he would not have proposed 
the libration of the equinoxes; So faras I know no such 
grounds have been yet discovered by modern Scholars, and if 
the explanation given above accounts for the theory in al] 
its details, I see no reason why it should not be accepted as 
a probable explanation. Perhaps, it may be asked, what 
grounds I have to suppose that the astronomers combined 
the two statements declaring that Magha and Margashirsha 
were both, each in its turn, the first months of the year, and 
so obtained the theory of the libration of the equinoxes, 
This is, however, not the place to go fully into this discussion 5 
for all that I am bound to prove, as far as the present inquiry 
is concerned, is that if we accept the theory that the Márga- 
shirsha full moon was ever the new-year's night, it leads us 
to an absurd conclusion, and this is evident from the above 
whether it does or does not give the real explanation of the 
libration theory. I may, however, remark that when we 
actually find Amarasinha first stating (i. 4, 13) that “ seasons 
comprise two months each beginning with Magha, and three 
such seasons make an ayana,” and then in the very next 
verse enumerating the months commencing with Margashir- 
sha; there is nothing extraordinary in the supposition that 
some Hindu astronomers mignt have similarly attempted to 
teconcile what were then regarded as the two beginnings of 
the year, by placing the statements in juxtaposition and 
pushing them to their logical conclusions. On the contrary, 
I should have been surprised if the Hindu astronomers had 
not done so. 
But, apart from the origin of the libration theory, I think 
it is clear that, if we accept that the Márgashirsha full-moon 
was ever a new-year'snight, inthe sense that the winter 
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solstice occurred at that time, we are inevitably landed on 
an absurdity. By the ordinary proces of veductio ad 1 
absurdum, we are thus compelled to abandon the theory that | 
the full moon in Márgashirsha once began the year at the 
winter solstice. Native scholars and astronomers, who did 
not realize the absurdity, accepted the theory of the libra- 
tion of the equinoxes as the only possible way of reconciling | 
the two statementsin their sacred books. We now know | 
that the equinox cannot be placed 27° behind Revati, unless 
it be either in the beginning of the present cycle of the 
precession of the equinoxes or about 600 years hereafter, 
and we should have no difficulty in rejecting the premises 
that give us such a conclusion. Perhaps it may be urged 
that the full-moon night in Márgashirsha might have been 
called the new-year’s night in some other sense." Yes, it | 


* The only other explanation, l know of, is that given by Bentley 
in his Historical Survey of Hindu Astronomy, pp, 5-27, Bentley 
divides the zodiac into 27 lunar mansions, beginning with Shravishtbá 
in the winter solstice, as in the VedingaJyotisha. Then he divides 
it again into 12 tropical months beginning with Magha, The beginn- 
ing of Mágha and the divisional Shravishtnà thus coincide at this 
time, Now the beginning of each month must fall back owing to 
the precession of the equinoxes ; and in thus recediug if the beginn- i 
ing of any month coincided with any fixed lunar mansion, on the 6th 
lunar day, the month, says Bentley, was made to commence the 
year! But what authority is there in native astronomical works for 
Such an elaborate and artificial theory to determine the commence- 
ment of the year? Native astronomers are surely expected to know 
better Eu theory on which they commenced their year, Then, 
| according to Bentley’s calculation , Ashvina was the first month in 

1192 B. C. and Kártika in 945 B, C. But there is no evidence whatso- 
ever in the Sanskrit literature to corroborate thesc results, Again 
why jshould either of these months not have Ecos al d 
| Agraháyanika ? Bentley Supposes that this meth 58 


od was in force till 
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might be; but what evidence is there that any native scholars 
ever thought ofit? None that I know of. There are only 
two beginnings of the year known in ancient Hindu literature, 


have occurred 


85 


uinox falling 
rgashirsha full-moon 
in the sense that the vernal 
» We must make the asterism 
of Abhijit coincide with the vernal equinox. This gives us 
about 20,000 years B. C. for the period when these positions 
could have been true. The author of the Bhágavata Purána 
appears to have had some such theory in his mind when he 
paraphrased (xi, 16, 27) the above quoted yerse in the Gita 
by “I am Márgashirsha ‘of the months, Abhijit of the 
Nakshatras,” and the late Krishna Shastri Godbole took this 
statement for a record of a real tradition! This illustrates 
the danger of relying on traditions in later books, without 
tracing them to their source in the oldest works we possess, 
We must therefore rise above these etymological spe- 
culations of the native scholars of what Prof, Max Müller 
once called the Renaissance period of the Sanskrit literature. 
Tt is these speculations that have given us the libration theory 


538 A, D.; if So, why should Pausha not become Agrahiyanika 
instead of Margashirsha, in 451 B. C.? Bentley's unsupported specula- 
tiou must, therefore, be rejected as imaginary, It gives no reason 
why Márgashirsha, the third of the several months which, according 
to his theory, would successively begin the year from 1193 B, C. to 
538 A. D., should alone have been called Agrakáyanika and none 
whatever why the Nakshatra should be called Agraháyant contrary 


to the usual rule, according to which the word should denote the full- 
moon day. 
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and interrupted the tradition of Agrahiyana coming m 
to usintact. It is difficult to say how these URE 
speculations originated. Perhaps the word Agrahiyan a 
was in course of time corrupted by nonuser into Agrahayana 
on the analogy of Chattra and Chaitrika, and such corruption 
gave rise to these speculations, or it might be that the year 
locally commenced with Margashirgha in certain provinces, 
and attempts were made to find an authority for such custou 
in the etymological meaning of the word Agrahiyanika. 
Tt appears to me more probable, however, that the old tradi- 
tion about the Nakshatra gradually got connected with the 
month which was named after it as in the case of Kartika, 
whose first rank amongst months is suggested by Prof. 
Whitney “as due to the ancient position of the Krittikás as 
the first among the lunar mansions.” This is very likely 
if, as shown below, the word Agrahdyani was ever used to 
denote both the Nakshatra and the full-moon. But whatever 
the origin, the speculation was there safe under the authority 
and prestige of the Bhagavad Gita, and Amarasinha, who 
appears to have been not wholly free from the influence of 
such theories, naturally put down Agrahayant instead of 
Agraháyana, asthe name of the Mrigashiras, especially as 
the latter word, Agrahiyana, was not expressly mentioned by 
Panini. Later lexicographers, who considered Amara and 
especially the Gita to be above error, attempted to reconcile 
Amara's statement with the system of Pánin by unusual 
derivations, and astronomers appear to have vied with them 
in mathematically reconciling the real and the imaginary 
beginnings of the year! We must, therefore, set aside all 
E o ` theories and go back to the purer times of Panini, to 


* See his Surya Sidbhánta, p. 271 (xiv. 16 n.) 
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determine what was the teal name of the Nakshatra 
already abest 37. Shes 


also thE | इला RR er 
of Marg fafa संख्या fafa 
as a dei 
given in 
be a nai 
Azrahiy 
adjective 
same th: 
(Pan. v, 
In supp 
Mrigashi 
Mukuta 
gives thi 
Rámanát 
Rabhasa 
the word 
gender, t| 
used as 
name of 
of in th 
fact why 


I have 
and 


| 


* This 
hayana in t 

f Ama 
Bombay 
Anundoram Borooah’s unfortunately incomplete edition of Amara's 
lexicon. 

4 See extracts, from Rimanitha’s com. in Anundoram Borooah's 
publication, p. 112. 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


88 THE ORION. [CHAPTER 


For says he “ Mrigashirsham (is) Mrigashiras ; AE 
(is used) to denote the very same*;" thus implying that a 
feminine word is used to denote what he supposed might be 
regarded only in the neuter gender. This is, indeed, a plau- 
sible explanation. It not only absolves Amarasinha from the 
charge of having given a wrong, OT atleast a distorted, word, 
but makes him warn his readers not to misunderstand the 
word Agrahdyani for the full-moon night—a mistake into 
which almost all his commentators have, however, unfortu- 
nately fallen. It may further explain why instead of the 
Nakshatra, the full-moon day (both of which were on this 
theory denoted by the same word Agrhdyant) came to be 
regarded as the first night of the year and so gave rise to later 
speculations. But the fact that Amarasinha mentions Marga- 
shirsha first amongst the months shows that he was not alto- 
gether free from the influence of the speculative theory ; and 
the explanation above stated must therefore be accepted with 
caution. 

But whatever explanations we may adopt to defend 
Amara, I think it will be plain from the above that, so far as 
our purpose is concerned, we must reject the explanations 
of the commentators of Amara, who derive the name of the 
Nakshatra, as given by Amara, from Agrahidyant, the name 
of the full moon. After this we may either suppose Agra- 
hayana or Agiahdyani, or Agrahiyani to be the name of the 
Nakshatra, for in every case the difference consists only in 
the form and gender and not iu the derivation, or the meaning 
of the word. Thus understood Agrahdyant or Agradyana 
both give us the same meaning, vzz., that the year was in 


= Thus: RARA स्गदिरस्तस्मिन्नेवाग्रहायणी | Why तस्मिन्नेव ? 
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words commenced with it. If what I have said above is 
enough to prove this, I do not care to insist on a particular 
form, whether masculine, feminine, or neuter, of Agrahiyana 
Which as an adjective is the basis of all such forms, With 
this reservation, I may, I think, in what follows use the word 
Agrahiyana to dencte the Nakshatra of Mrigashiras and as 
evidencing the circumstance that it was so called because it 
was the first Nakshatra in the year. 


Corresponding tothe winter solstice in Phálguna, we 
thus have the asterism of Mrigashiras or Agrahiyana to 


‘commence the year from the vernal equinox, much after the 


same manner as the Krittikás were said to be the mouth of 
the Nakshatras when the winter solstice fell in the month of 
Mágha. The express statement in the Brahmanas that thé 
Phalguni full-moon commenced the year from, as I have 
previously shown, the winter solstice, is thus borne out by 
the tradition which we find treasured up in Agrahiyani. Now 
if the vernal equinox was near the asterism of Mrigashiras 
the autumnal equinox would bein Mila. It has been inge- 
niously suggested by Bentley that this name signifying * root 
or orgin" may have been given to the Nakshatra because 
it was once the first amongst the asterisms and he has actually 
given a list of the Nakshatras beginning with Mila; but he 
does not appear to have used it except to show that when 
one of the twenty-eight Nakshatras was dropped the divisional 


-Jyeshthà and Mula both began from the same fixed point in 


the heavens,—a position which gives him the vernal equinox 
in the beginning of the Zodiaca! portion of the Krittikas. I 
have already shown that we cannot suppose that the oid 
Vedic priests made observations of imaginary lines in the 


:heavens, and Bentley’s explanation which entirely depends 
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on the mathematical divisions of the Zodiac is not therefore 
satisfactory. Nor can I accept Prof. Whitney’s suggestion 
that Mala “may perhaps have been so named from its being 
considerably the lowest or farthest to the southward of the 
whole series of asterisms and hence capable of being looked 


upon as the root of all the asterisms.” * Ishould rather 


suggest that Müla was so called because its acronycal rising 
marked the commencement ofthe year at the time when 
the vernal equinox was near Mrigashiras and the winter 
solstice fell on the Phigunt full-moon. <Agrahivana setting 
with the sun in the west and Mala rising in the east then 
marked the beginning of the year, and this position of Mila 
is likely to be especially noted as the heliacal rising and set- 
ting of a star, and so of Agrahdyana, is difficult to be accurate- 
ly watched. The etymological meaning of Mila may 
thus be said to supply a sort of corroborative evidence for 


placing the vernal equinox in Mrigashiras though, in absence- 


of other strong grounds, it is of no better value than a simi- 
lar conjecture of Bentley about the name Vishakha, noticed 
in the last chapter. 

1 have already mentioned before that the year was 
divided into two ayanas, the northern and the southern, and 
that though originally the northern ayaza indicated the 
passage of the sun tothe north of the equator yet it after- 
wards came to indicate the passage of the sun from the winter 


to the summer solstice. I have also stated that after this- 


change was made all the attributes of the older ayazas must 
have been gradually transferred to the new ones, though the 


old division was concurrently kept up; and that the new: 


ideas were formed solely with reference to the sol- 


* See his Surya Siddhánta, p. 194. 
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stitial division of the year. Thus the Pitriyana during 
which time the sun in older times went down the equator 
must have come to be regarded, for some purposes at least, 
as commencing from the summer solstice. With the winter 
solstice occurring on the Philguni full-moon day, we shall 
have the summer solstice on the Bhádrapadi full-moon, so 
that the dark half of Bhádrapada was the first fortnight in the 
Pitriyána, understood as commencing on the summer solstice, 
It was thus pre-eminently the fortnight of the pitris or the 
manes ; and Zo tits day, every Hindu celebrates the feast to 
the manes in this fortnight. As far as I know no reason has 
yet been advanced why the dark half of Bhádrapada should 
be called the fortnight of the prtris (piiri bakshz) and why 
special feasts to the manes should be ordain-d at this parti- 
cular period of the year. With the winter solstice in the 
asterism of Uttard Bhádrapadá, that is when it occurred on 
the Phalguni full-moon, the matter is simply and satisfactorily 
explained. For then the Dakshinayana or summer solstice 
commenced on the dark half of Bhádrapadà and this fortnight 


therefore naturally became the first fortnight in the ayana of 
the manes." 


And not only the Hindus but the Parsis celebrate their 
feast to the manes at the same "time. The coincidence is 


*This explanation implies that the feast to the manes became per- 
manently fixed at this time; and there is nothing improbable in it. 
For as the Parsis hold similar feasts on corresponding days we must 
Suppose that thesc feasts became fixed long before the Parsis and 
the Indians separated. When the vernal equinox receded to the 
Krittikás the feasts still continued to be celebrated in the dark half of 
Bháárapada. But though the priests could not alter the days of 
these feasts, yet in assigning deities to the Nakshatras hey recog- 
nised the change by making pitris preside over Magha at the summer 
Solstice, 
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important inasmuch as we are here dealing with periods of 
antiquity when the Indian, the lranian, and Hellenic Aryas 
must have lived together, and if our theory is correct it is 
sure to be corroborated by the customs, practices, and tradi- 
tions of the other two sections of the Aryan race. I shall in 
the next two chapters show that there is ample independent 
evidence of this kind confirmatory of the theory that Mriga- 
shiras commenced the equinoctial year in those early days. 
At present I shall only refer to the conclusions of Dr. Geiger 
as to the nature of what he calls the primitive or the oldest 
Avesta calendar. He takes madhyaryo—which literally means 
not ‘mid-winter,’ but ‘mid-year ’—as his basis and concludes 
that in the primitive Avesta calendar the year commenced with 
the summer solstice.* This is just what we should expect. The 
Indian Aryans commenced their year from the winter solstice 
or the beginning of the Uttaráyana and the Iranians, who in 
such matters always took a diamatrically opposite view, 
naturally commenced it with the summer solstice the begin- 
ning of the Dakshinayana, thus bringing the Bruma (or the 
winter solstice) in the middle of the year. But the coinci- 
dence does not stop here ; and in the light of the old Indian 
calendar we are ina position to explain some difficult points 
in the primitive Avesta calendar. The Hindu Jzrzpaksha 
or the fortnight of the manes commenced with the summer 
solstice, while the Iranians celebrated their feasts to the 
manes Just at the same time, The first month in their 
calendar was called ZyavasZiuam or the month of the manes, 
and, according to the primitive calendar determined by 


‘ “See Dr, Geiger's Civ 
Ancient Times, translated b 
Vol, 1,, p. 153. 


ilization of the Eastern Iranians in 
y Darab Dastur Fheshtotan Sanjana, 
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Dr. Geiger, this first month, whem the feasts to the manes 
were celebrated, * began with the summer solstice. Again 
the fourth month of the Avesta calendar was Tishtryehe or 
the month of Tistrya, which has been identified with the star 
Sirius. Counting with Bhádrapada in the summer solstice, 
the fourth month in the Hindu calendar would be M argashir- 
sha or the month of Mrigashiras, which Nakshatra is 
quite near Sirius. We can now also easily explain why 
Dathusho should have been dedicated to the Creator. Begin- 
ning with Zzavasham in the summer solstice, Dathusho 
begins exactly at the vernal equinox, and as marking the 
revival of nature it was properly dedicated to the Creator. 
Roth again was partially correct when he imagined that 
Dathusho must have once commenced the year inasmuch 
as it was dedicated to the Creator Ahuramazda. For from 
the old Hindu calendar we see that the vernal equinox was 
also a beginning of the year. In the primitive Avesta 
calendar we can thus discover the traces of the year, begin- 
ning with the vernal equinox and also from the summer 
solstice (in opposition to the Hindu winter solstice) in“ 
Bhádrapada, the month of the manes. ‘These coincidences, 
especially about the month ofthe manes, cannot be said to 
be merely accidental. The worshippers of Ahuramazda 


* The last five days of the old year and the first five days of 
the new year are called *Fravardigan" days. “During these ten 
days the frohars (fravashi or fravarti) the spiritual representatives of 
the deceased are believed to come to the houses” of men on the 
earth. See Dr. Haug's Essays on the P arsis, p. 225 note, At pre- 
Sent the Hindu feasts extend over the whole of the fortnight, We, 
however, find an alternative period recorded in the Nirnaya Sindhu, 
which states that the feasts may extend over a fortnight, ten days 
ór five days! 
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changed the commencement of the year from the winter 
to the summer solstice, but as observed by Roth “a sacred 


and solemn feast could not be removed from its place in the | 


year,” * and this affords therefore a comparatively reliable 
ground to identify the Avesta and the Vedic year. We find 


nothing in the Avesta to explain why the first month of the’ 
year should have been devoted to the manes; but, as observed | 
by Dr. Geiger in respect of the legend of Yama, the know- 


ledge of it might in course of time have been lost to the 
worshippers of Ahuramazda. We can, however, now easily 
'explain it from the statement in the Vedic works that Phal- 
guni full-moon was once the new year’s night at the winter 
solstice. I know that such analogies taken singly are of 
no great practical value, but when from a consideration of 
the Vedic literature, we arrive at results, which we /Zen 
find so similar to those arrived at independently by Zend 
scholars, we may certainly be led to believe that they are 
not merely accidental. 


To sum up: Interpreting the passage in the Taittiriya 


* See Dr. Geiger’s Civ. An. Iran., Vol. L, p. 145. The annual 
feasts to the manes amongst the Parsis came after the Gahanbars 
and it is interesting to note that the pitri paksha is defined in the 
Surya Sidhanta, xiv. 3-6, as the period of 16 days after the fcur 
Shadashitit-mulhas or festivals at intervals of S6 days each begin- 
ning with Libra. The author of the Surya Sidhinta is here evident- 
ly describing some old festivals and as Ráshis were in use ip his 
days he fixes the duration of these festivals according to the 
calendar then in force. The mention of Libra does not therefore 
prevent us from r.garding Shadashtti mukhas as old festivals. But 
whether Shadashiti mukhas were in any way connected with the 
Gahanbars it isn 


ot casy to determine in the present state of our 
knowledge of these festivals, 
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Sanhita, which states that the « Phalguni 


-bürna-masa is the 
month of the year,’ 


'inthe natural way suggested by the 
context and similar other passages in no less than five Brah- 


manas, to mean that the winter solstice occurred on the 
Phalguni full-moon in those days, we find that Mrigashiras 
has been designated by a name, which, if properly understood, 
denotes that it was the first of the cycle of the Nakshatras, 
thus showing that the vernal equinox was once near it ; that 
Mula can now be better understood as the star that rose at 
the beginning of the first night of the equinoctial year ; and 
finally the fortnight after the summer solstice was devoted to 
the feast of the manes, as the ayana of the pitris commenced 
at that point ; and that this is fully corroborated by the Parsi 
month of the manes falling in their primitive calendar at the 
same time. It was on evidence like this that the old position 
ofthe Krittikis was determined, and I do not see why a 
similar conclusion about Mrigashiras should not be allowed. 
It is true that no express statement has been cited to show 
that Mrigashiras commenced the cycle of the Nakshatras in 
those days and that some scholars may not consider the 
Agrahdyant sufficient for the purpose. In the following 
chapters 1 hope to show that there are a number of other 
circumstances—and even express texts-—which leave little 
room for cautious fears like these, 
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CHAPTER V. 
THE ANTELOPE'S HEAD. 


Mrigashiras—lts oldest form and position—Identification of Robint 
oris Rudra, etc.—Plutarch on the non-Egyptian origin of Orion, 
Canis and Ursa—Methods of interpreting mythological legends 
—Storm and dawn theories—Thelr insufficiency — Knowledge 
of the heavens amongst the ancient Aryas—Heaven and Hell, 
Devayána and Pitriyana—Joined by equinoxes, the gates of 
Heaven—Dogs at these gates—Kerberos and Yama's dogs— 
The Chinvat bridge and the dogs that guard it—Their identi- 
fication with Canis Majorand Canis Minor, when the vernal 
equinox was in Orion—Celestial river and Charon's boat— 
Comparison of the Rigveda and the Avesta dogs—Saramá and 
Shunásirau—Dog (star) commencing the year—Heliacal and 
acronycal rising of Orion in spring and autumn—Vishnu and 
Rudra—Kerberos and Orthros—The legend of Namuchi alias 
Vritra—His d:capitation by Indra at the gates of heaven, 
where Orthros is stationed—Represented by the “ antelope's 
head” in the heavens, Vritra being = Mriga—Compazt between 
Indra and Namuchi—Watery foam—Its identification, with 
the Milky Way—Legends of Rudra—How he killed Prajapati 
Yajna or Sacrifice at the begining of the year—Shulagava 
sacr'fice— Tistrya—írisiri the three star belt of Orion --The 
Hindu Trinity, Dattütreya— His representation in the sky, 
THE part of the heavens, which contains the Nakshatras, 
we have now to consider, is the most attractive and interesting 
in the celestial sphere. Even a casual observer on a clear 
night is sure to be attracted by its splendid appearance, 
and the rising of the sun in this portion of the heavens. 
at the beginning the year must have rendered it doubly 
attractive to the ancient Aryan observers. lt contains no 
less than five stars of the first magnitude including 
Sirius and a number ofthe second, with the stream of the 
Milky Way passiog through them. Here there was a fine 
field for the virgin imagination of the ancient poets and 
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priests and the numerous legends that exist ir almost all the 
sections of the Aryan race about this portion of the heavens 
fully show that they did not fail to make use of this brilliant 
opportunity. I intend to examine some of these legends in 
this chapter with a view to see what corroborative evidence 
we may get therefrom. If we can more naturally and easily 
explain the legends that relate to this part of the heavens 
on the present theory, than has hitherto been done, we may 
fairly conclude that we have rightly interpreted the passages 
from the Bráhmanas; if not, we shall have either to revise 
Our assumption or to give it up entirely. But before we do 
so we must, as far as possible, try to identify the asterisms 
and determine their forms as described in the ancient works. 


We shall first take up Mrigashiras or Agrahayani 
according to Amarasinha. The very name of the Nakshatra, 
which means ‘fan antelope’s head,” * suggests the figure of 
the asterism But the constellation consists of so many stars 
that it is very difficult to say which of them might have 
suggested the name. I may here remark that the doctrine 
of ** Yogatáràs" or the junction stars cannot be supposed 
to have been developed in the early days we are here 


“I may here, once forall remark that though! have translated 
the word Mrigashiras by the ‘‘antelope’s head," [do not mean to 
imply that Mriga necessarily meant “an antelope” in the Vedic 
literature, It has been suggested that Mriga may mean “a bullock” 
or some other animal like it, It may, but we have nothing to do 
With it, inasmuch as the word Mriga itself is still used in the Sanskrit 
literature to denote the constellation. My translation of Arigashirág 
must therefore be considered provisional, remembering that tbough 
it may change yet the argument in this chapter will still remaiu 
unaltered. 


7 
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speaking of. Ido not mean to say that single stars may 
not have been or were not specifically named. But 
whereever a constellation is spoken of, it is more probable 
that the whole group was intended, as in the case of the 
Seven Bears or the Krittikis; and hence the determination 
of the junction stars, as given in later astronomical works, 
cannot help us beyond indicating where we are to look for 
the constellation described in the old works. For instance, 
if we take Mrigashiras we are told that one of the three 
small stars in the head of Orion is the junction star. This 
means that we must look for Jrzgashirasin the constellation 
of Orion. Buthow can these three stars give usthe figure of an 
antelope's head? The three starsare so close that between them- 
selves they give us no figure atall. It is, however, suggested 
that the two stars in the shoulders and two in the knees of 
Orion give us the four feet of the antelope, whose head may 
then be said to correspond with the three stars in the Orion’s 
head. lnshortitis the antelope's head in the same way 
as it is the head of Orion, But besides being open to the 
objection that this gives us the head and not the form of an 
antelope's head, the explanation presupposes that the whole 
of the antelope is inthe heavens; and if Árdrá be correctly 
identified with the star in the right shoulder of Orion we 
shall have also to include this star in the four feet of the 
antelope. The old Vedic works, however, seem to lay down 
that it was the head of the antelope and not the antelope itself, 
that was transplanted to the heavens, Refe 
of Rudra piercing Prajápati, 
Shatapatha Brihmana (ii. 


rring to the legend 
Sáyana in his commentary on the 
l. 2. 8)* observes that he, the 


i A [o Y 055 * 
5 इउुणा तस्य | शराश्रच्छेद इषुः शिरश्रेत्युभयमंतरिक्षमुस्प्ल॒त्य नक्षत्रात्मना- 
वस्थितं इऱ्यते | Sáyana's commentary on Shat. Br. ii. 1. 2, S. 
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terrible form created by the gods, **cut off Prajápati's head 
by the arrow," and * the arrow and the head both jumped up 
to the heavens and are there stationed." The Aitareya 
Bráhmana (iii. 33) gives the same story and there too Pashu- 
man or Bhütavan issaid to have pierced Prajápati with an 
arrow. But it does not distinctly say whether it was the 
head orthe body that was pierced by him though in the 
Shatapatha Bráhmana Mrigashiras is described as the head of 
Prajapati. The tradition of piercing the head does not, 
however, occur in thisform in the Rigveda, though in Rig. 
x. 61. 5-7 this story of Prajápati isalluded to. But in many 
places where Indra is mentioned as killing Vritra we are told 
that he cut offthe head of his enemy (i. 52, 10; iv. 18,9; 
viii. 6. 7) and in Rig. v. 34. 2 and viii. 93. 14, Indra's enemy 
is described as appearing in the form ofan antelope. This 
shows thatthe Rigveda indirectly speaks of an antelope's 
head having been cut offby Indra, andit may justify us in 
holding that Rudra did the same. The tradition is preserved 
even in the Greek mythology which tells us that Apollo, 
indignant at her sister’s affections for Orion, made her hit, 
with an arrow, a mark in the distant sea, which turned out 
to be the Orion’s head.* In the heavens we must therefore 
look for the * cut off" bead of Mriga with the arrow pierced 
init. There are other circumstances which point to the 
conclusion. Sanskrit writers have described a small group 
of starsin Mrigashiras called Invakás. Amarasinha tells us 
that they are “on the top of Mrigashiras.t Now if Mrigashiras 


* See Smith's Dictionary of Classical Mythology. Ov. Fast, 
v. 537. 


t Thus: खुगशीषे खृगदिरस्तास्मिन्नेवा्रहायणी | इन्वकास्तच्छिरोदेशे 


तारका निवसंति याः | Amara i. 3. 23, तच्छिरोदेशें-रूग शीषंशिरो देसे 
according to BbánuDikshita, 
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iteelf be understood to denote the three small stars in the 
head of Orion, Invakas become identical with them and the 
distinction given in Amara must be put aside as piue 
Lam, therefore, of opinion that the asterism of MM 
was once really believed to possess the Jorm of an antelope's 
head with an arrow sticking to it. The mention of the arrow 
in these traditions at once enables us to determine the form, 
for the arrow can be readily and easily identified with the 
three stars in the belt of Orion. The head with the arrow 
at the top must therefore be made up by taking along with 
the belt the two stars in the knees and one in the lett shoulder 
of Orion somewhat as below :— 


It gives us the arrow pierced into the head and the three 
stars inthe belt are at the top of the antelope’s head—a 
position which Amara assigns to Invakás. I may further 
observe that the ancient observers could notand would not 
have selected the thiee small stars in the Orion's head to 
form their asterism when there were so many stars of the 
first and second magnitude in the same portion of the 
heavens Then again whatever the later astronomers may 
say about the junction stars in Mrigashiras, the three stars 


A 


— 
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of that asterism popularly pointed Gut, even at present, are 
those in the belt and not in the head of Orion. I do not 
mean to imply that the asterism may not have been conceived 
and figured otherwise. Asa matter of fact we know that it 
was figured as a hunter or a deer, and there are good grounds 
to hold that these are ancient ideas.* Al] that I, therefore, 
mean is that of the various figures we may make out of the 
stars in the constellation of Orion, one should be of an 
antelope's head with the arrow sticking to it to represent the 
cut off head of Mriga, and not as the present configuration 
supposes both the body and the head of Mriga together and 
unseparated. 


I have in what has gone above presumed that the asterism 
of Mrigashiras must be looked for in the constellation of 
Orion, and that the legends of Rudra and Prajipati refer ६० 
this constellation. Some scholars, however, doubt the 
correctness of this assumption; and so far as absolute certainty 
is concerned their doubts may be justifiable. For, Vedic 
hymns were not committed to paper till a long time after 
they were sung, and there is of course no possibility of finding 
therein a photograph of the portion of the heavens referred 
to in the various hymns. All that we can, therefore, do is 
to weigh the probabilities of the proposed identifications; and 
if this course be adopted I do not think any reasonable doubts 
could be entertained about the identification of Mrigashiras 
with the constellation of Orion. To quote the words of Prof. 


* The constellation appears to have been variously conceived :-- 
(1) the antelope's head; (2) the whole antelope; (3) Prajápati either 
in the form of an antelope or as a person witha belt or Yajnopavita 
(see the next chap.). Of these three forms I consider the **antelope's 
head” to be the oldest, It will be seen that the three forms are closely 
Connected, and that they are the developments of the same idea. 
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Whitney "there is the whole story illustrated in the sky: 
the innocent and the lovely Rohini (Aldebaran); the infamous 
Prajapati (Orion) in full career after her, but laid sprawling 
by the three-jointed arrow (the belt of Orion), which shot 
from the hand of the near avenger (Sirius) is even now to be 
seen sticking in his body. With this tale coming down to us 
from the first period of Nakshatras in India who could have 
the least doubt of its persistent identity from the earliest times 
to the latest ?"* I subscribe to every word of what is here so 
forcibly expressed. Of course, we may expect some variations 
of detailsasthe story got degenerated into Puranic legends; 
but it is impossible to mistake the generalidentity. I shall 
therefore not unnecessarily dwell upon it here. 


We have seen how Mrigashiras may have been primitively 
conceived. After this it is not difficult to identify the 
other stars. The Rohini is no other than Aldebaran. Rudra 
isthe presiding deity of Ardra, and we may therefore suppose 
Rudra to be represented by the star in the right shoulder 
of Orion (a) But the Aitareya Bráhmana (ii. 33) identi- 
fies Rudra with Sirius or what is now called the Mriga-vyádha. 
The Milky way does not appear to have received a specific 
name in these old days, and the three sections of the Aryan 
race—the Parsis, the Greeks, and the Indians—have no 
commen word to denote the same. Yet it is impossible to 
suppose that this broad stream of stars could have been 
unnoticed, and I shall show further on that it was 
not. Greeek astronomy places two dogs in this part 
of the heavens—Canis Major and Canis Minor—one on each 
side of the Milky Way, and it has been doubted whether 


“See Prof. Whitney's Essays on Hindu and Chit See Prof. Whitney’s Essays on Hindu 
asterisms, p. 53. 


and Chinese systems of 
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the claims of these dogs to primitive antiquity are well 
founded. In what follows, I hope to show that they are. 
In the meanwhile, I may here refer to the testimony of 
Plutarch to prove that some, at least, of the actually existing 
figures of constellations in the heavens are Greek transforma- 
tions of others which had been placed there before by the 
Egyptians; for this writer, who in his treatise De Iside et 
Osiride makes the priests of Egypt say that the souls of 
gods shine in the heavens and are stars, adds that “the 
constellation of Isis is called, by the Greeks, Canis; that 
of Horns, Orion, and that of Typhon, Ursa." * This 
statement is very important, inasmuch as it shows that 
the names of at least three constellations, Orion, Canis 
and Ursa, are not of Egyptian or Chaldean origin. Of 
these Ursa Major (Greek Artos) has been already identified 
with sapia rikshas or simply the rikshzs of the Vedas and 
the Zapióiringa of the Parsis, thus partly confirming the 
above-mentioned statement of Plutarch; and it can be shewn, 
that his observation is equally good in respect of the other 
two constellations, or that Canis, Orion and Ursa are all 
of Aryan origin. At present I use Plutarch's statement 
only so far as to justify us in presuming the three con- 
stellations to be of Aryan origin, or, to put it negatively, 
not borrowed by the Greeks from the Egyptians. f 


* De Iside et Osiride. l take the quotation from Narrien's 
Origin and Progress of Astronomy, p.44. Narrien further observes 
that this assertion of Plutarch seems to be confirmed by the dis- 
covery of a sculptured planisphere on the ceiling of the Temple of 
Denderah where ‘in the place of Canis Major ts traced a cow, the 
animal consecrated to Isis" and “instead of Orion is the figure of 
man which is supposed to be intended for the son of Osiris.” 


11 have deemed it necessary to make these remarks because 
Mr, Gladstone in his Time and Place of Homer, p. 214, observes 
that Orion is either “non Hellenic or pre-Hellenic." Plutarch's 
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Having thus shown that we are at liberty to assume 
that the Greek legends about Orion and Canis are not 
of foreign origin, let us see what coincidences we can 
discover between the legends of the three sections of the 
Aryan race about this part of the heavens. I am not 
going to trace every legend to its primitive source and l 
explain it on the dawn or the storm theory. Nor do I 
believe that it is possible to do so; for tbere are many 
other objects in nature besides the dawn and the storm, 
that are likely to impress the mind of a primitive man;* 
and a legend, though it might have originated with the 
sun or the dawn, is sure to grow and develop under the 
influence of these objects. For -instance, we can under- 
stand the story of Vritra by supposing that he represented 
the power that locked up the waters in the clouds, but 
when we are told that this Vritra scmetimes assumed 
the form of a Mriga, here is a distinct addition which 
cannot be satisfactorily accounted for on the original 
theory. Those that have watched and examined how 
legends grow can easily understand what I mean. The 
idea that everything must be reduced to “ dawn and 
nothing but the dawn” is the result of supposing that 
in the days of the Rigveda men were not acquainted with ` 
anything else. The supposition is partly true, but as I shall | 
presently show there are many passages in the Rigveda which | 
presuppose the knowledge of stars and ee OF Stars and constellations, ‘Thue Thus 


——— 5 


testimony Shews that the constellation 
Egyptian origin. The conception must th 
or, in others words. Indo Germanic, and 1 t 
evidence in this chapter and the next to 
Orion was fully developed before the Gr 
Hindus separated. 


is not of Chaldean or 
erefore be pre Hellenic, 
hink 1 have given ample 
prove that the idea of 
eeks, the Parsis and the 


| * Sce Herbert Spencer’s Sociology, Vol, 1., Chap, xxiv. 
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at the time we are speaking of several ideas had already been 
formed and recognised and even familiarly known. For 
example, the idea of Devayâna and Pitriyána appears to 
have been well settled at this time, so much so that 
though the year was afterwards made lo commence with 
the winter solstice, the equinoctial division of the heavens, 
with all the notions which had already become associated 
with it, continued to exist, though somewhat restricted 
in its scope, side by side with the new system. Whether 
this idea itself is or is not further resolvable into simpler 
ideas is a different question altogether. Perhaps it may 
be shown to have grown out of the idea of day and night 
or light and darkness. There are several passages in the 
Rigveda (i. 123. 7; 164. 47.) which speak of a black and a 
white day, and it is very likely that these were the original 
names of Zevayána and Fitriyina; for when new ideas are 
introduced it is usual to express them in old words with 
such qualifying adjectives as would distinguish the new 
idea from the old one. A “black day" might thus mean 
the Dakshinayana or the Pitriyana, as night appeared to 
increase at the expense of day during the period. When 
the southern course of the sun thus came to be likened 
to a dark day or night (Rig. vi. 9. 1) it was naturally 
regarded as a night of the Devas to distinguish it from 
the ordinary night; and as no sacrifices were performed 
during the ordinary night, so no offerings could be made 
to the Devas during heir night (vi. 58. 1). Of course, 
it must have been a long time before men could develop 
conceptions like these. There was, indeed, a time when 
they could hardly account for the fact how the sun found 
his way from the west back to the east. In the Rigveda 
X. 72. 7, the sun is said to rise from out of the ocean and 


CC-0. Gurukul Kangri Collection, Haridwar 


EES Eu: 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


106 THE ORION. [CHAPTER 


a similar idea is found in Homer who describes not only 

the sun, but even the stars, as “bathed in the waters of | 
the ocean.” * In the Rigveda x. 108. 1, Saramà is said | 
to have crossed really a “long way.” The Aitareya 
Brihmana iii. 44, which slates that the sun never sets in 
reality, makes a distinct advance upon these notions. But 
it is difficult to say whether astronomical ideas were develop- 
ed to such an extent in the days when the year first 
commenced from the winter solstice. I do not, however, 
wish to enter here into these details. As previously ob- 
served I assume that, at the time we are speaking, the 
Vedic Aryas had already passed through these stages, and | 
that the ideas of Devayâna and Pitriydua were familiarly | 
known and established; and assuming these as established, 

I intend to examine how legends were built upon them. 
I have, however, briefly alluded to the probable origin of 
these ideas inasmuch as it helps us to better appreciate the 
description of the Devayána and the Pitriyana. Ordinarily 
the Pitriyána is described (Rix. ix. 113. 8) as the region 
"where Vaivasvata is the king, which is the undermost 
(lit. obstructed 1) part of the heavens, and where there are 
eternal waters.” The Vaivasvata Yama here spoken of 
does not, however, appear to have as yet been invested 
with the terrible character we find given to him in the 
later literature. Corresponding to Yama in the south we 
have Indra in the north, each supreme in his own L6 north, each supreme in his own sphere, 


* Lewis, Hist. Survey of the Astr. 2 i i 
NES wits r. of the Ancients, p, 6, Iliad, 


$यत्रावरो धनं IZA: in the ori 
the view of the heavens is obstr 
which is turnei away,” Cf, 
of the year is spoken of, 


ginal, 1 think अवरोधन means “when 
uctei;"''the portion of the heavens 
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and dividing the whole world into two parts, one bright 
and known, and the other watery and mysterious, or, in 
the language of seasons, first comprising Vasanta, Grishma 
and Varsha and the second Sharada, Hemanta and Shishira. 
Now when the vernalequinox was in Orion or Mriga- 
shiras it was the beginning of the Devayána, and as the 
constellation is remarkable for its brilliancy and attractiveness 
the ancient Aryans may have been naturally influenced not 
merely to connect their old traditions with it, but also 
to develope them on the same lines, Thus the Devayána and 
the Pitriyána, as representing the two hemispheres must 
be joined, and the vernal and the autumnal equinoxes became 
the natural points of union between the regions of gods and 
Yama. The equinoxes were, in fact, the gates of heaven, and 
as such it was natural to suppose that they were watched by 
dogs. In the Rigveda i. 48. 15 the dawn is spoken of as 
illuminating the “ gates of heaven," and in i. 13. 6 and ii, 3. 5 
the gates-deties are invoked to keep the gates open. We 
have a similar invocation in the Vájasaneyi Sanhitá 21. 49. 
This shows that the idea of the “gates of heaven ” was not 
unknown in Vedic times and the arrangement of the gates on 
the sacrificial ground, which is prepared on the model of the 
annual passage of the sun, shows that these gates divided the 
whole hemisphere into two parts. Macrobius records a 
tradition that “ the ancients designated the signs of Cancer 
and Capricorn as the gates of the sun, at which having arrived, 
the luminary seemed to retrace his path in the zone which he 
never leaves.” * Now Macrobius could not but speak in the 
language of the twelve zodiacal portions, and if we therefore 
divest his statement of the form in which it is naturally 
RUSS RIS ostatement Ob ornina 


* Macrob. Comment. in Somn, Scrip, Lib. 1. cap 15. I tike BE 
quotation from Narrien’s Origin and Progress of Astronomy, p. 91. 
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expressed it means that the equinoxes, which the ancients 
supposed to be once in the zodiacal signs named above, were 
then called gates of heaven. 

The Iranians, however, have preserved the legend more 
fully. With them the equinox is not merely a gate, but a 
bridge connecting heaven and hell—the Devaloka and the 
Yamaloka, or the Devayana and the Pitriyàána—and “ dogs 
that keep the Chinvat Bridge" help the departing soul to 
cross it, Darmesteter, in his introduction to the Vendidad, 
published in the Sacred Books of the East Series, observes" 
that ५ this reminds one at once of the three-headed Kerberos, 
watching at the doors of hell and still more of the four-eyed 
dogs of Yama, who guard the ways to the realm of death" 
(Rig. x. 14.10). The ideas are, indeed, strikingly similar and 
point out to a common source. Kerberos has even been 
identified with Sanskrit Siadala or Skarzara, meaning varie- 
gated or a dog of Yama. But, as far as I know, no 
satisfactory explanation has yet been given of these legends 
nor any attempt made to explain them on a rational basis.t 
If we, however, suppose that the vernal equinox was once in 
Orion, the constellations of Canis Major and Canis Minor— 
the two dogs—would then be on the boundary line of heaven 
and Yama's region, and the whole of the above story may 
be seen illustrated in the sky like that of Prajipati and 
Rudra previously referred ६०.1 According to Bundahis 


*Sacred books of the East, Vol 1V., Zend.Avesta, Part 1l., 
introduction v., 4. 


1 See Kaegi’s Rigveda, by Arrowsmith, p, 160, note 274a, where 
the writer quotes Aufrecht to the same effect. 


+ Weber and Zimmer appear to have Suggested that the 
Conception of Yama’s dogs might have been formed from some 
constellations, Bloomfield rejects this Suggestion and tries to show 
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xii. 7, the Chinvat Bridge extends from the height of 
Chakád.i-Dáitak in the middle of the world to the summit 
of Arezur at the gate of hell; while Dr. Geiger cbserves 
that “it was believed to have been built over a wide 
expanse of water which separates the paradise from this 
world.” In the later Indian literature we are told that 
the souls of the deceased have to cross a stream + before 
they reach the region of Yama, while the story of Charon 
shews that even the Greeks entertained a similar belief. 
What could this river be? With the vernal equinox in 
Orion, one can easily identify it with the Milky Way, 
which could then have been appropriately described as 
separating the regions of gods and Yama, the Devayàna 
and the Pitriyina, or the Northern and the Southern 
hemisphere. In the later Hindu works it is actually called 
the Celestial River (svarzadi), while the Greeks have placed 


that the dogs represent the sun and tke moon. His explanation 
does not, however, show how and why the dogs came to be located 
at the gates of heaven and why they should be entrusted amongst 
all the sections of the Aryan race with the duty of watching the 
souls of the dead. Bloomfield quotes Kath, S. xxxvii. 14 (where 
day and night are called the dogs of Yama) and Shat. Br. xi. 1. 
3. 1, (where the moon is said to be a divine dog) to prove that the 
dogs must be understood tc mean the sun and the moon. But I 
think that the Brahmana kere gives simply a conjectural explana- 
tion, and, as in the case of Namuchi's legend, we cannot accept it, 
inasmuch as it does not give any reason why the dogs were station- 
ed at the doors of Yama's region. There are many other incidents 
in the story which are rot explained on Bloomtield’s theory. I see, 
*herefore, no reason for modifying my views which were put down 
in writing before 1 could get Bloomfield’s paper in the last number 
of the Journal of the American Oriental Society. 


* Dr. Geiger’s Civil, of East Iran., Vol, IL, p. 100. 

f Called Vaitarani. The Garuda Purana, Pretak. vi. 25—31, 
States that a cow should be given to a Bráhman to enable the 
deceased to pay the ferrymen on this river. 
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near it the constellation of Argos (ship) and two dogs—Canis 
Major and Canis Minor—one on each side to guard both the 
entrances of the Chinvat Bridge across it. The Rigveda also | 
| mentions two dogs of Yama kept to “watch the way.” while 
the Greeks place a three-headed dog at the gates of hell. 
In Rig. x. 63. 10 we are further told that the land of the 
blessed is to be reached by “the celestial ship with a good 
rudder.” The words in the original are dazvim mávam. 
| Comparing these with the expression divyasya shunah in the | 
| Atharva Veda vi. 80. 3, and seeing that a celestial (divya) 
representation of Rudra is described in later workst it seems 
to me that we must interpret the epithet to mean ‘celestial’ 
and not simply “divine.” Thus the Vedic works appear to 
place a celestial dog and a celestial shi at the entrance of 
the other world, and these can be easily identified with the 
Greek constellations of Argo Navis and Canis, if we suppose 
the Milky Way to be the boundary of Heaven in these days. 
I do not mean to say that these conceptions had their origin 
in the appearance of the heavens. On the contrary, a com- 
parison with the non-Aryan legends shows it to be more 
likely that the heavenly bodies received their names from 
the pre-existing beliefs, about the other world, amongst the 
people. Herbert Spencer tells us that amongst the non- 
Aryan savage races the journey to the next world is believed 
to lie over land, down a river or across the sea, and that in 
consequence the practice of burying their dead in boats 
prevails amongst some of them. The North Americans, 


(C Sesleauio tina keene GS — Kaegi’s Rigveda, translated by Arrowsmith, p. 159, note 273. 


| 

| 

| 18९९ the passage from the Mahimna Stotra quoted infra. 

|| {See Herbert Spencer's Principles of Soci 

|| xv.,lst Ed, i-a pa de pir V 
1 

| 
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y Way is “the * Path 
where they travel to the 
their camp fires may be 
his coincidence between 
the Aryan and the non-Aryan legends makes it highly 
ptobable that the £gures of the constellations were conceived 
by the Aryans according to notions of the next world 
prevailing amongst them at that time, It may be noticed, 
however, that the non-Aryan races do not connect the idea 
of time, e. £., of the year and the seasons, with these beliefs, 
while it is the chref characteristic of the Aryan legends. 
We are, for instance, told that the dog commenced the year 
(Rig. i. 161. 13) and that the Devayána comprised the three 
seasons of Vasantá, Grishma and Varshá (Shat. Br. ii. 1, 3. l.t 
It isthis feature of the Aryan legends that is most important 
for the purpose of our enquiry, while the coincidence, above 
pointed out, confirms, in a remarkable way, the genesis of the 
Aryan legencs here proposed. The chief elements in the 
traditions of the three Aryan nations may thus be satis- 
factorily explained. 

It may, however, be contended that the two dogs of Yama 
Spoken of in the Rigveda may not be the same as the Avesta 
dogs at the Bridge. A closer examination of the several 
passages in the Rigveda will, however, dispel such doubts. 
In the Vendidad xiii, 9, the dogs are called peshupdna, or 
those that guard the way to the region of death. The Avesta 
dog is chathru-chashmen (Ved. viii. 16), while the Vedic dogs 
are described as chatur-akshan (Rig. x. 14, 11), both of which 
expressions mean '*four-eyed." The dogs in the Avesta and 
the Rigveda, however, differ in colour. In Ved. viii. 16 the 


* Principles of Sociology, Vol. I., chap. xxiv.. p. 399, 1st Ed. 
1 For German legends, indicating time, see the next chapter, 


we are further told, say that the Milk 
of Spirits,’ ‘the Road of the Souls,’ 
land beyond the grave, and where 
seen blazing as brighter stars."* T 
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dogs are said to gatritem or spaetem gatri-gaoshem, yellow or 
white with yellow ears ; while the dogs of Yama are said to 
be shabalau, spotted or variegated. But the difference 1s 
neither very material, nor such as cannot be accounted for. 
In the Rigveda we can trace the yellow colour of the Avesta 
dogs. The antelope of the sun in Rig. x. 86. 3 is said to be 
harila or yellow, the zarrefem of the Avesta, and if we suppose 
this antelope to be no other than that represented by Orion, 
as the sun commenced the year at that point, we need not be 
surprised if the dogs in the Avesta are described as yellow, 
especially when in the Atharva Veda viii. 1.9. we find the 
two messenger dogs of Yama named as Shydma and Shabala, 
thus noting probably a difference in colour. The Atharva 
Veda iv. 20. 7 mentions a four-eyed bitch, while in the 
Shatapatha Brühmana xiii. 1. 2. 9. the adjective is applied to a 
dog; and the same animal is evidently intended in both places. 
In the Parsi scriptures the dogs at the Chinvat Bridge are 
sometimes spoken of in singular (Ved. viii. 16) and sometimes, 
as in Rig, x. 14. 11, in dual (Ved. xiii. 9). This shows that we 
might disregard gender and number in the description of these 
dogs ; and we are thus led to suppose that Sarama in the 
Rigveda is again to be identified with the dogs that watch the 
gates of heaven. Whether Saramá* in primitive days was or 
was not connected with the dawn, I do not undertake to say. 
But there is an incident in her story which confirms the 
identification I have proposed. The Panis tried to coax 
Sarama by offering her milk which she drank. On her return 
she denied having seen the cows of Indra, who thereupon 
kicked her and she vomited the milk, Now the mention of 


* See Max Muller’s Lectures on the Science of Language, Vol. 
IL, p. 511. 
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milk at on ce suggests the idea that it must be the milk in the 
galaxy on each side of which the two dogs are stationed. In 
Rig. iv. 57. 5 Shunásirau are invoked in order that they may 
pour down upon the earth the “milk,” which they “make in 
heaven." Prof. Max Müller records a suggestion that Shu- 
násirau, here spoken of, may be a very old name for the Dog- 
star, and with its derivative Satrya would give us the ,etymon 
of Serrzos / * In Rig. vii. Db, 2 the Vastoshpati, * the guardian 
of the house, " in the form of a dog, is invoked and described 
as bright and red Sivameya on whose jaws spears seem to 
glitter: a description which answers so well with the appear- 
ance of Sirius, that with what has been said above we may 
at once identify the Sarameya with the Dog-star. I may here 
refer to the Shatapatha Bráhmana ii, 1. 2, 9, where speaking 
of Mrigashiras, the Prajipati's body pierced by Rudra is 
described at his vdsiu. May not Vástoshpati be regarded as 
guardian of this? If so, it may be a further proof that 
Vástoshpati represents the star Sirius, which, as it were, guards 
the head of Prajápati in the form of Orion or the antelope's 
head. But, apartfrom this suggestion, I would finally quote 
Rig. i. 161. 13, where it is expressly stated that “the dog 
awakened” the Ribhus, the genii of the Seasons, at the “ end 
of the year ! " Sàyana proposes to interpret s4zizaz in the 
original by “wind,” but it is evidently an error. In the 
Shatapatha Brahmana xiii. 5. 1. 8, vrika and sZvá are men- 
tioned together, and the former is known to be a name for 
a wild dog. 1150, Sáyana's explanation of Rig. i. 105. 11 


-appearsto be more probable than that of Yáska. Tt is in 


fact a description of the dog (star) appearing in the east after 


———————————————————————————— 


* Max Muller’s Lectures on the Science oi Language, Vol, I., 
P. 926. 
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crossing “ the eternal waters " of Yamaloka, and then being 
immediately lost in the raysof the sun, which rising after it, 
had to push the wild dog out of his way. The mention of the | 
* eternal waters” of the Yamaloka indicates that the heliacal 
rising of the Dog-star, here referred to, occurred. at the ead 
of the Pitriyina or at the vernal equinox, thus further con. | 
firming the statement that the dog commenced the year. 
There are other passages of similar import, but as 1 wish to 
avoid, for the present, any disputed passages, I do not mention | 
them here. If the time, I am contending to establish | 
for the hymns of the Rigveda, comes to be accepted, it is » 


] 
sure to furnish an unerring clue to the interpretation of many | 
other passages and legends in that sacred book, but the work I 
must be left to be done hereafter. : 

c 


Putting all these passages together, we find that in the 
Rigveda, dogs are described as dark and brown, bright and 
red, possessing four eyes, guarding the house aad the way T 
to Yama's region, vomiting and making milk, and above P 
all beginning the new year." All these facts clearly show S 
that the Vedic dogs are the same as the Hellenic or 


the Iranian, and we can easily and satisfactorily account ‘| 

* Prof. Bloomfield's theory leaves many of these facts un- Ó 5 

explained, If the dogs represent the sun and the moon, how can dc 

the sun tell the Ribhus that the dog awakened them at the end Be 

of the year? Icannot also understand how the sun and the moon ty 

can be described as variegated in colour, or as engaged in making E 

milk, Again how can the sun or the moon be said to be four-eyed, A 

and why should they perpetually remain at the bound ary of M. 

H heaven and hell? In Rig. x, 88, 4, a dog is said to be let a 
j Foose at the ear of the Mriga, and this as well as the dog in Rig. i, oa 
161. 13, must be supposed to be different from Yama's do Fe, if we | PM 


accept Bloomfield’s view. | 
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for all these legends by Supposing that the vernal equinox 
was near the Dog-star in those days, thus making the dog 
rise with the sun in the beginning of the year at the gates 
of the Devayana. We can now also understand how the dogs 
could have been described as four-eyed. For, if they are 
correctly identifed with Canis near the Milky Way, then 
the four stars in the body of Canis might naturally be said 
to be his eyes;* for once the number of eyes is increased 
from two to four, we need not expect to find them all on the 
head, but, like the thousand eyes of Indra in the later 
mythology, they may bs regarded as spread over the whole 
body. M. Darmes:eter rightly obsezvest that “the Parsis 
being at a loss to find four-eyed dogs interpreted the name 
as meaning a dog with two Spots above the eyes; but it is 
clear that the two-spotted dog's servicest are only accepted 


“In Rig. x. 127. !, the stars are said to be the eyes of night, 
The Greeks entertained a similar idea, Their Argos was surnamed 
Panoptes, “the all seeing," having a hundred eyes on the body. 
See Max Muller’s Science of language, Vol. Il, p- 416, 

1 Sacred Books of the East Series, Vol. IV.; Zend Avesta, Part 
1; Intr. v, 4, 


i These services are required at the funeral ceremony, It may 
be here noted that the hymn in the Rigveda which describes Yama's 
dogs (Rig. x. 14) is still recited at the time of burning the dead 
body of a Hindu. Every Brahman has also to give, every day, 
two small offerings of cooked rice to the two dogs of Yama, Shyama 
and Shabala, at the time of the Vaisizadeza sacrifice. The offerings 
are placed on the ground in the form vf a circle, beginning with the 
eastern point, The offering to Shyama is placed outside the circle 
at the south-west and that to Shabala at the north-west point, In 
other words, Shyama and Shabala are placed on each side of the 
western point, in the same way as the dogs appear in the heavens 
On each side of the Milky way. 
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done, or of a white one with yellow 
failed to realise that it i 


116 


for want of a four-eye c 
ears.” Evidently the Parsi priests 


was the divine or heavenly, and not an earthly dog that 1 
was here described, as driving the death-fiend. The Atharva ] 
Veda vi. 80. 3 shows that the Indian priests of the time i 
well understood it to mean a dog who is “born of waters, c 
whose house is in the sky, and who sheds his lustre all! E 
around." : t 
INE b 

There is another set of traditions which we can similarly | I 
explain on the supposition with which we have started, viz, > is 
that the vernal equinox was then in Orion. The heliacal v 
rising of the constellation at the beginning of the year | N 
marked the revival of nature at the commencement of spring, c: 
andthe asterism may thus be said to represent all these al 
milder influences which in later mythology were fully | fr 


embodied in the conception of Vishnu. But the case was, ar 
completely reversed if we take the acronycal rising of the; K 
same. Jt was at the autumnal equinox that the Dog-star | th 
rose at the beginning of night, and though, strictly speaking | of 
it marked the end of Varsha, yet the portion of the = (R 
wherein the constellation is situated could have been easily. | th 
regarded as the battle- ground of Indra and Vritra who fought » 
in those days, and also as the stage on which the terrible th 
‘Rudra made his appearance. In short, the constellation an 
‘naturally became the harbinger of the mild and the terrible he 
aspects of nature. It isin this latter sense that the Dog: 

-star might be considered a rain-star, and Saramá, like the We 
‘Greek Hermes with which it is identified, might be said to 

have been sent to search for the cows of Indra taken away 

by the Panis of the nether word. The Greek legends mention. Hm 
iwo watch dogs—Kerberos and Orthros; and of these 


o 
n 
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Kerberos has been etymologically identified with Sharvara 
and Orthros with Pritra.* But no explanation has been given 
of how this Vritra came to be stationed at the gates of hell, 
Prof. Max Miller Suggests that Orthros is the dark spirit that 
is to be fought by the sun in the morning. But then, this 
does not explain why it was called Vritra, and how it came to 
be killed by Herakles. The legend of Namuchi, as given in 
the Rigveda and interpreted on the supposition that the year 
began with the Dog-star, does, however, solve the difficulty. 
I have already alluded to the fact that in the Rigveda Vritra 
is often said to appear in the form of a Mriga (Rig.i 80.7 B 
v. 32.3; v. 34, 2 ; viii, 93. 14. InRig. vii. 19, 5 Vritra and 
Namuchi are both said to be killed by Indra, and though this 
cannot be taken as a direct authority for holding that Vritra 
and Namuchi are the different forms of the same enemy, yet 
from the description of the two I do not think there can be 
any doubt as to their being identical. In fact, Shushna, Pipru, 
Kuyava and Namuchit are only so many different names of 
the enemy of Indra. Now Indra is Tepresented as cutting 
off the head of Vritra (Rig. 1. 52, 10), and also of Namuchi 
(Rig. v. 30.7; vi. 20. 6). Combining these statements we get 
that Indra cut off the head of Vritra or Namuchi, in the form. 
of a Mriga ; and this at once suggests the question whether 
that head is not the same as that of Prajápati cut off by Rudra 
and which gave the name of Mriga-shírsna, or “the antelope's 
head" to the constellation. In Rig i 53. 7, we are simply 


* Max Muller; Gifford Lectures, 1891, p. 218, Biographies of 
Words, p, 197. 


tSee Prof. Bloomfeld’s contributions to the Interpretation of 
the Veda in the Journal of the American Oriental Society, Vol. 
XV., p. 146, 
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told that Namuchi was killed by Indra in the distant (pardvate) 
region, which seems to mean the region of Yama. Butasit | 
does not satisfactorily determine the place where Namuchi 
was killed, 1 refer to Rig x. 73. 7, where Indra by killing 
Namuchi is said to have cleared up ‘the paths leading (ydna 
in the criginal) to the (region of) Devas ;"* which plainly 
shows that Namuchi was killed at the gates of the Devayana. 
In the Vajasneyi Sanhitá 10. 14 a sacrificial rite is described 
which gives the same place and time of Namuchi's death. 
The priest there throws away a piece of metal hidden uncer 
a tiger hide, exclaiming, “the head of Namuchiis thrown 
away,” after he has taken his Yajan âna through all directions 
(East, South, West, North and upwards) and also through all 
the seasons (Vasanta, Grishma, Sharad, Varsha and Hemanta- 
and-Shishira). This means, if it can mean anything, that 
Namuchi alias Vritra was killed, in the language of seasons, 
after Shishira, or in other words, at the gate of the Devayána : 
as described in the above quoted passage from the Rigveda, 
for the end of Shishira is the end of the Pitriyána. Here | ; 
then we have an explanation of how Orthros came to be 
at the gate of hell or in a distant region under the setting 
sun. But the associaticn of Orthros with Kerberos throws 

| 

| 


further light on the subject. 1f Vritra's head is the same S 
as Mriga-sliirsha, as explained in the beginning of this a 
chapter, then the three stars in the belt of Orion, which à 
form the top of Mrigashiras might have easily suggested 
the idea of a three-headed monster. In Rig. x. 99. 6 : 
| ti 
* The original verse is as follows :— $ i 
2 le Tae L l >. A . i 
स्वं जघंथ नसुचि मखस्युं दासं कृण्वान कषय विमाय॑ । 4 
Df 1 ` idü d i 
त्वं चकर्थ मनवे स्योनान्पथो देवश्नांजसेव यानान्‌ ॥ - ` .. t! 
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it isa Myiga in the Vedas, 1 see no re 
should not get his three heads from t 
Vedas, The difficulty is not at all a ser 
ing together the traditions of the three Aryan races after 
thousands cf years, we must make scme allowances, and be 
Satisfied with a general similarity of the stories, The asterism 
of Mrigashiras and the dogs are so close, that one might be 
easily mistaken for the other, when all the knowledge of 
the original traditions was lost, It is thus thal we can 
account for the fact that out-of the three beings that were 
Tepresented in this portion of the heavens, Rudra (the hunter) 
Mriga (the antelope), and Shvá (the dog), the Greeks retained 
in the sky only the hunter (Orion), and the dog (Kuon’*, 
Canis), with nothing to hunt, while the Hindus have not 
only forgotten, but condemned, the dog. 

The Parsis, it is true, have not mistaken the dog, but 
still as regards complexion, they have represented their dogs 
88 possessing the colour which in the Rigveda is given to 


ason why Kerberos 
he Trishirshan of the 
ious one. In bring- 


"The principal stata Canis गए व a Principal star in Canis Minor is still called Procyon=Gk, 
Prokuon, &k, Prashvan, the Foredog. 1t shews that the previous 
star was once called Kuon by the Greeks, 1f we count the Nakshg- 
tras in the direction of the sun’s annual course, Kuon comes first, 
and Prokuon afterwards. Cf, Sanskrit Râdhâ and Anurddhé, of which, 
like Procyon, later writers have only retained 4nuráüdhd, Phalguni, 
Ashádhá, and Bhüdrapadá are similarly divided into Parva and Uiiard, ° 
the Preceding and the foregoing. हि 
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the antelope of the sun. Another objection that may be 
urged against this identification is that we are required to 
suppose Mrigashiras to be once the head of Prajapati, and 
at another time that cf Vritra. lt must, however, be re- 
membered that we do so on the express authority of the 
Rigveda, and that besides it is quite natural to sup pose that 
once the antelope's head was said to exist in the heavens, 
Vedic poets vied with each other in weaving legends out 
ofit. Asan illustration l refer to Rig. x. 86. 5, where the 
poet describes Vrishikapi’s head as cut off, but. soon after 
Vrishakapi is told that it was an illusion, and that in reality - 
it was some one else whose head was so severed (verse 18). 
This clearly shows that it was a period when legends were 
still being formed out of the ‘‘antelope’s head." 

We can now explain how later writers evolved a myth 
out of Namuchi’s death. The story is given in the Tandya 
Brahmana (xii. 6. 8)* There we are told that Indra and 
Namuchi came to a settlement that the former should kill 
the latter, neither during day nor by night, nor by any 
weapon, whether diy or wet, Indra therefore killed him 
wi:h the foam of the waters at the junction of day and night, 
when it had dawned, but yet the sun had not risen. It is 
probably this circumstance that has led Professor Max. 


Miller to suppose that Orthros represents the gloom of the . 
morning. But the explanation does not account for the other - 


*See also Taitt Br, i. 7. 1. 7; Shat. Br, xii. 7. 3. 3, Also the 
Purdnas, Ramáyana iii, 30, 28; Mahabharata Udyoga p. ix. 29. Prof. 
Bloomfield has collected all such passages in his article on the 


contributions to the Interpretation ofthe Veda ia the Journal of: 


American Oriental Society, Vol, XV., PP 148158.—The legend of. 


Hiranya Kashipu in the Puranas appears to have been based on 
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incidents in the story. Was Namuchi or Vritra killed every 
morning by Indra? Or was it only at the beginning of the 
rainy season? Evidently the latter. We must then suppose 
that Namuchi was killed after dawn, but before the actual 
daybreak, at or during the monsoons. In other words, the 
junction of day and night in the later myths must be under- 
stood to mean a particular junction of day and night in the 
rains, or more definitely, the junction of the day and the night 
of the Gods—the junction of the Pitriyána and the Devayana, 
the gates of which are said to be cleared up by Namuchi's 
death in the passage from the Rigveda given above. The 
latter part of the legend is, however, still more poetical, and 
Prof. Max Miller's theory leaves it entirely unexplained. 
Indra is here said to have killed Namuchi with a weapon 
which was neither dry nor moist—the watery froth. This 
is evidently based upon Rig. viii. 14. 13, where Indra is 
described as “cutting the head of Namuchi with the foam 
of waters,” and the same incident is again referred to in Rig. 
x. 61.8. Therefore, even if we reject later speculations with 
respect to “why foam or froth should have been used,” 
and decline to solve the question by assuming a compact* 
between Indra and Namuchi, yet we have to account for 
the fact that in the Rigveda itself Indra is said to have 
used the foamy weapon to destroy his enemy. What 
could this foamy weapon be? If Namuchi was killed at the 


“ Prof, Bloomfield has discussed this legend in a recent number 
of the Journal of the American Oriental Society (Vol. XV., Number 
II,), but he gives no explanation of the compact between Indra and 
Namuchi, In my opinion it is impossible to hold. that the compact 
Sould have been the original basis of the legend, It is evidently a later 
invention to explain what were then deemed otherwise inexplicable 
incidents in the legend; and until these incidents are explained ina 
natural way, the legend cannot be said to be properly understood, 
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gates of the Devayina and his head still lies there, the 
watery foam could be no other than the broad belt of the 
Milky Way which crossed the heavens at the same part. 
The blue vault of the heavens is often compared to an 
ocean in the later Sanskrit literature,* and the stars are said 
to be the patches of foam upon its surface. Thus in the 
Mahimna Stctra, which is considered to be at least seven 
or eight hundred years old, the author describes (verse 17) 
the heavenly form of Rudra (7. e., Rudra as represented in 
the sky), and tells us that the stream of waters on his head 
has “the beauty of its foamy appearance enhanced by a 
number of stars.’t This is 2 description of the Ganges on 
the head of the celestial form of Shiva, and the author of i 
Mahimna, who, in verse 22, refers to the story of Rudra | 
piercing Prajápati with an arrow, and says that the whole 

story is still illustrated in the sky,! evidently meant to 


————— 


*Cf, Sahitya Darpana 10, where under अपहुति we have— 
नेदं नभोमडळमंबुराशिनेंताश्च तारा नवफेनभंगा: | 
वियदूव्यापी तारागणगुणितफेनो द्रम रूचिः 
प्रवाहो बारां यः एपतळघु ze: सिरसि ते । 
जगद्द्वीपाकारं जळधिवळयं तेन mq- 
TA wee oe . 
मिह्यननवोजन्नेय एंतमाहिम दिव्यं तव वपुः ॥ 

The conception of Shiva embodies 
one. The poet asks his readers to im 
be, the celestial stream on whose 
The Milky Way 
described. 


+ 


: प्रजानाथं नाथ प्रसभमाभिकं स्वां दुहितरं 
गतं रोहिमूतां रिररमायघुस्रष्यस्य वपुषा i 
घनुष्पाणेयांतं दिवमपि सपन्नाकृतमर्स 
| त्रसंतं तेऽद्यापि त्यजति न मृगव्याधरभसः ॥ 
Also Cf, Shàkuntalà, i सुगाचुसारिणं साक्षात्पञ्यामीव पिनाकिनस | - 


t 


din this verse is really a grand 
agine how great must Shiva 


1 1 bead encircies the Universe! 
which girdles the celestial sphere cannot be better 
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describe by it the Milky Way which passes over the head of 
the star of Rudra. Now if the poetic imagination of the 
author of Mahimna can perceive foam in the Milky Way, I 
see no reason why the virgin imagination of the Vedic poets 
should not rise to that pitch. Dr. Haug, speaking of the 
Vanant Yastha, observes that the constellation (Vanant), by 
which the Parsi Dasturs understand the Milky Way is saíd to 
stand directly over Hell, and further, * the Dasturs are of 
opinion that this constellation is the weapon (Vazra) which is 
constantly aimed by Mithra at the head ofthe Daevas, as 
stated in the Khurshed Yasht."* Referring to the Khurshed. 
Yashta we simply fird that the club (Vazra) of Mithra “was 
well struck down upon the skulls of the Daevas."f The 
information given to Dr. Haug may therefore be traditional 
among the Parsi Priests; but whether traditional or other- 
wsie as it comes from an independent source, it is strong 
corroborative evidence to support the identification of Indra’s 
foamy weapon, with the stream of the Milky Way in the 
heavens. With the vernal equinox near the Dog-star, the 
Milky Way, which then separated the region of gods from 
that of Yama, could weil be said to be over Hell and “ well 
struck upon the heads of the Daevas.” Namuchi's legend can 
thus be simply and naturally accounted for, if we assign to 
the equinoxes the position which we have deduced from other 
passages in the Vedic works. I may point out that we do 
not hereby account for the original idea of Vritra. Thatis 
evidently a still older legend. But his existence at the gate 
of Hell and his decapitation by the foamy weapon—the two 
chief elements in the later Vedic traditions are satisfactorily 
De Haug's/Esssys on the Parsis आफ NN 


f Saered Books of the East Series, Vol. XXIII. Zend 


; Avesta, 
Part 11,, p. 87. : 
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explained by placing, as originally proposed, the vernal 
equinox in the constellation of Orion, and identifying 
Namuchi alias Vritra with the constellation of Mrigashiras 
or the antelope’s head, situated just below the Milky Way. 


We have next to deal with the legends of the bold 
hunter, the terrible Rudra chasing the antelope. Several 
attributes in the Puránic mythology, e.g, his bearing the 
Ganges, in his matted hair, his fondness for the burning 
ground, and his appearance as Kiráta or hunter, are all 
accounted for by placing Rudra just below the Milky 
Way or the celestial Ganges? at the gates of the Pitri- 
yina and figured as a hunter. I have already alluded to. 
the difficulty of identifying Rudra. But whether we take 
the star of Árdrà or Sirius to represent the lord of cattle, 
the above attributes remain the same. But neither these 
legends, nor the story of Rudra chasing Prajápati, which, 
so far as it was necessary for our present purpose, has been 
already given, can help us, in a material degree, to solve 
the question under consideration. I wish, therefore, to deal 
here only with such traditions as point out to the position 
of Rudra in the course of the year. Rudra, as the lord of the 
cattle and the presiding deity of storms, can b> at once 
recognized and placed in the rainy season. There are, how- 
ever, other legends indicating time more definitely. In | 
Rig. x. 192. 2, Samvatsara or the year is said to rise out 
a s the place where Vritra was killed (Rig. x. 68. 
Ed ai, Bee as represented by Orion, may also be 

: pposed to commence the year when the vernal 
€quinox was in Orion. Rudra killed Prajipati, and as 
I have shown before, Prajápati, Samvatsara and Yajna 


DS I INE SR 


* Bee Mahimna Stotra, verse 17, quoted spra. 
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were convertible terms. Rudra therefore killed 
or Yajna at the beginning of the year; 
meant sacrifice. Rudra was therefore naturally believed to 
have killed the sacrifice— thus giving rise to the Puránic 
legends of Rudra routing the sacrifice of Daksha. At the 
end cf the Sauptika Parva in the Mahábhárata* we are told 
that “Rudra pierced the heart of Yajna or Sacrifice with 
an arrow. Thus pierced the Sacrifice, with fire, fled away 
in the form of an antelope and having reached the sky, 
there shines in that form, followed by Rudra.” Thus it was 
that Rudra acquired the title of Sacrifice-breaker. Ip the 
Tandya Brihmana vii.2.1, the death of Prajápati is, however, 
spoken of as voluntary. In Taitt. Br. iii. 9. 22. 1, he is said 
to have assumed the form of Fajna and given himself up 
to the Devas to be sacrificed. The Devas killed him on 
¿heir morning, and so every one should similarly perform the 
Ashvamedha sacrifice at the beginning of the year. One 
can now understand what the meaning of these stories is, 
They refer to the death of Prajipati by Rudra at the begin- 
ning of the year; and thus it was that Yajna meaning the 
year was sacrificed by means of Fajna or Prajapati. Rig. x.90, 
16., where we are told that Gods sacrificed Yajna by Yajna, 
but this (human sacrifice) was an old (out of date) practice, 
may also be similarly interpreted. I cannot say which of 


Prajápati 
and Yajna also 


* Maha, Saupt. 18, 19, 14 ;— 
ततः a यज्ञं विव्याध रौद्रेण हृदि पत्रिणा । 
अपक्रांतस्ततो यज्ञो खगो भूत्वा सपावकः |i 
स तु तेनेव रूपेण दिव प्राप्य sausa | 
अन्वीयमानो रुद्रेण युधिष्ठिर urere ॥ 
Here the antelope is said to be pierced in the heart and not in 


the head as in the Vedic works. It appears, therefore, that the 
whole antelope was considered to be in the heavens at this time, 
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these legends is older, whether that of Prajápati sacrificing 
himself, or of Rudra killing him at the beginning of the year. 
But whichever of these be the older one it does not affect 
our present question. Both of them indicate that Prajapati 
once commenced the year and that he either willingly 
allowed himself to be sacrificed or was killed by Rudra at 
that time. As another indication of time, I may point out 
that the time, prescribed for the sacrifice of Shülagava in i 
Ashvalayana Grihya Sütras, 4. 9. 2, is in Vasanta or Sharad | 
with the asterism of Árdrá. The passage, as now under- 
stood, means that the sacrifice should be performed on any 
day in Vasanta or Sharad when the moon—whether full, 
half, quarter or new—is near the asterism of Ardra, the star 
over which Rudra presides. But it appears to me that here we 
have'a tradition that the sacrifice was originally required to 
be performed at the new or full moon in the vicinity of Ardra, 
in Vasanta or Sharad, thus indicating that the vernal equinox 
was near Ardra when the sacrifice was orginally established. 
When the seasons receded Árdrá new or full moon could not 
fallin Vasanta or Sharad and therefore Ardra night afterwards 
came to mean any night when the moon is near the 
asterism of Árdrá in Vasanta or Sharad. However, as the 
point is not quite satistactory I shall not press it here. The 
only other fact about Rudra worthy of notice is that he 
seems to be described as followed by dogs or rather as their 
master (Vaj. San, 16. 27).* This may shew that the Vedic 
poets knew cf the dogs near the star of Rudra. ! 


*Inthe original there are salutations t 
Si r r o several forms of the 
deity, but it would not be quite safe to infer from it that Rudra was, | 
क a matter of certainty, followed by dogs. In Tand. Br. xiv. 9, 12, | 
hiva is described as Mrigayu, while the passage in Vaj. San. 


(16. 27) says श्वनिभ्यो रूगायुभ्यश्र ...नमः | | 
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I have already alluded to the Parsi legends of the Chinvat 
Bridge and the dogs that keep it. There is, however, one 
more circumstance to which I wish here to refer. The Star 
Tistrya has been identified with Sirius and the identification, 
ifnot absolutely correct, is at least sufficiently 50 for general 
purposes. But I think that the word itself has not been yet 
satisfactorily explained. T PrOpOse to derive Tistrya from 
Tri-siri which in Sanscrit means three-stars, Tri-stri may 
easily be corrupted into Tistri, Tister. Tister is, therefore, 
the same as Kerberos or trishiras and the fact that Tistrya 
is called Tir or arrow in Modern Persian further confirms 
this derivation, for the Aitareya Brihmana (iii. 33) calls it 
the three-starred or tripartite arrow of Rudra in the sky, I 
haveinthe last chapter shown that if we commence with 
the summer solstice and regard Fravashinam as the first 
month of the year, Tistreye corresponds to Márgashirsha, 
If Tister is understood etymologically to mean the belt of 
Orion this coincidence of the months can be better accounted 
for. Iam therefore of opinion that Tistrya should not be 
identified with Sirius, but with the belt of Orion. We can 
then better understand why the star should have been 
Spoken of as Tyistryent * probably indicating more stars than 
one and also Pauryenz, the first, The Parsis have preserved 


* As the word is understood at present it means “ pertaining to 
or belonging to Tristrys.” But grammatically it may mean “ many 
Stars or group of stars.” I may here point out that if we identity 
Tistrya with Sirus the ctymology is not explained, nor can we 
account for the modern Persian name Tir which again means an 
arrow, While if we identify Tristrya with the three stars in the 
belt everything is satisfactorily acconnted for, All the argumente 
based upon the « rain producing *’ infiuence of the star are equally 
applicable in either Case, Since both the stars ( Sirius and Say: 
rise at the same time, See Dr, Geiger's Civilof East Iran., Vol L, 
Pp. 141-142, 
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another interesting relic of the asterism of Mrigashiras, but 


I reserve it for the next chapter. 

Starting with the suppositio 
in Orion, we have thus an easy and a simple explanation 
by which the three principal deities in the Hindu mythology 
can be traced to and located in this part of heavens. 
Vishnu representing the happy times of Vasanta, Rudra 
presiding over storms and Prajipati, the deity of sacrifices 
beginning the year, were all combined in one place. It was 
here that Vishnu killed Varaha (Rig. i. 61. 7) ; it was 
here that Indra killed Vritra, and it was here that Rudra 
chased,Prajipati, in the form of Yajna or that he sacrificed 
himself. The celestial Ganges separating the upper and 
the neither world was also in the same quarters, and through 
it lay the path to Yama’s region. In aword the Trinity of 
the Hindu Pantheon was fully represented in the constellation 
of Orion, when the vernal equinox was there. Later writers 
describe this trinity as represented by the three-headed 
Dattatreya, followed by the Vedas in the form of dogs ; and 
after what has been said above, I think we can have no 
difficulty in identifying this personified Trinity with Orion 
having three stars in the head and closely followed by the 
dog (Canis) at its foot. It will be difficult to find another 
-place in the heavens where all these elements are combined 
in such an interesting manner. 


n that the vernal equinox was 
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CHAPTER VI. 
ORION AND HIS BELT, 

Agrahüyana = Agrayana in the older works—Probable derivation of 
háyana—1he Agrayana sacrifices—Their number and nature— 
Períormed every half-year in Vasanta and Sharad—Greek 
legends of Orion—Their similarity to Vedic legends—German 
traditions and festivities—Stag and hind—Twelve nights—Dog- 
days—All of which indicate the commencement of the year in 
Orion—Dr. Kuhn's explanation is insufficient—The usual 
adjuncts of Orion—His belt, staff and lion’s skin—The aiv- 
yaonghana of Haoma in the Avesta—The yajnopavíta of the 
Brahmans—Their sacred character probably borrowed from the 
belt of Orion or Yajna—Use of mzkhald, ajina and danda 
in the Upanayana ceremony—Probably in imitation of the 
costume of Orion or Prajapati, the first of the Brahmans— 
Derivation of Orion from Agrayana—Its probability—Phonetic 
difficulties— Conclusion. 

IN the last chapter I have quoted an observation of 
Plutarch that the Greeks gave their own name to the 
consteliation of Orion, and have there discussed some Vedic 
legends which corroborate Plutarch's remarks and indicate 
that the vernal equinox was in Orion at that time. In the 
present chapter I mean to examine other legends wnich go 
to shew that the constellation of Orion was known and 
figured before the Greeks, the Parsis, and the Indians 
separated from their common home, and that the legends or 
the traditions so preserved, and perhaps the name of the cons- 
tellation, can be naturally and easily explained only on the 
supposition that the vernal equinox was then near the 
asterism of Mrigashiras, E 

I have already shown that dyrahdyni if not Agrahdyana, 
can be traced back to Pànini's time, as the name of a 
Nakshatra, and that it is a mistake to derive it from the 
name ofthe full-moon day. We have now to see if we can 


9 
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trace back the word still further. The word Ayana does 
not occur in the Rigveda, and it may be doubted if the name 
Agrahiyani wasin use in the old Vedic days. Háyana is, 
however, used in the Atharva Veda (viii. 2. 21 ; xi. 6, 17) 
aud in the Bráhmanas; and may be compared with Zend 
Zayanó meaning winter. Panini (iii. 1. 148) derives hdayana 
from hi=to go or abandon, afler the analogy of giyana 
and gives two meanings, viz, the grain ‘vrihr’ and ‘time, 
Whether we accept this derivation or not, it is at any rate | 
clear that the word was used in Pinini’s days, to denote | 
a division of time and a kind of grain, and I think we | 
can better account. for both these meanings of Adyana by \ 
connecting the word with ayana and Agrayana or the half- 
yearly sacrifices, Dr. Geiger, speaking of the old Parsi | 
calendar observes that “ probably the half-year was more | 
employed in civil life than the complete year.”* Now | 
whether the observation be entirely correct or not, we can, 
Ithink at any rate, assume that the division of the year into 
two equal halves is an old one. I have already discussed the 
two-fold division of the year into Devayina and Pitriyåâna 
and its coincidence with the passage of the sun to the north 
and the south of the equator. Ayana in the sense of sucha 
division thus appears to be an old word and by prefixing # 
toit we may easily get hayana subsequently changed into 
4ayana like the words in the Prajnadi list, wherein this 
word was not included as it was derived by Panini in 4 
different way. The insertion and —————. 2e insertion and omission of 4 when of 4 when 


* Dr. Geiger's Civ. East, iran., Vol, I., p- 152. Dr. Schrader | 

il makes a similar observation, « For all these reasons (most of which 

| are Philological) I believe we have the right to presuppose a0 
| original division of the Indo Germanic year into two Seasons," Preh 

‘chap. vi., p. 302. 


— 


Ant, Ary, Peoples, Part IV 
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followed by a vowel at the beginning ofa word is not un- 
common even in these days," and there is nothing extra- 
ordinary if we derive Aàyana from ayana. Now by a 
natural process when we have two forms of a word or two 
derivatives of the same root they gradually come to be 
utilised for specific Purposes, and so acquire distinct 
meanings. Sanskrit lexicographers class such words under 
Yogaridha, meaning thereby that etymology and conven- 
tion have each a share in determining their denotation. 
Hayana might thus come to exclusively denote a complete 
year, while ayana continued to denote a half-year as 
as before. When ayana thus became hayana, Agrayana, 
which all lexicologists derive from agra-ayana,t would be 
changed into agra + hayana = Agrahayana ; and when ayana 
was changed to Adyana in a manner analogous to the words 
in the Prajnadi list (Pan. v. 4, 38) as stated above, Agrahayana 
would be altered into Agrahaydna. We can thus account for 
the double forms—hayana and /iyana, Agrahayana and 
Azrahiyana —which we find given in Bihtlingk aad Roth's 
and other lexicons. while if we accept Panini’s derivation, 


~“ Cf. The derivation of the word * history ' from : istory' in 
Max Muller's Lectures on the Science of Language, Vol, IL, p. 329. 

t Zend Zayanó, denoting winter, probably preserves an older 
meaning, when Aáyana was used to denote the second of the two 
seasons (summer and winter) into which Dr. Schrader believes that 
the year was primevally divided. Some of the synonyms PA the 
year in Sanskrit originally denoted particular season, e. gs, Varshd, 
Sha rad. Samé and Hâyana may bz similarly supposed to have been 
derived from the names of the half-year or ayana. £ 

; This derivation would give us Agréyana instead of  Agrayana 
and native grammarians obtain the second form from the first by 
the interchange of the initial vowel with the following long a. 
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hayana will have to be either thrown out as incorrect or 
derived otherwise. In Amara ii. 8. 52, Zayaza occurs as a 
different reading for dayana in the sense of a vehicle and 
Bhánu Dikshita derives it from hay to go; but we might as 
well ask if hay, ay, and 2 all meaning to go, are not the 
different forms of the same root. Asfaras the form of the 
word is concerned we may therefore derive Záyaza from 
hayana and the latter again from ayana and similarly 
Agrahiyana from Agrahayana and this again from 
Agrayana 


] may, however, remark that the process which appears 
so simple according to the modern philological rules, was not 
recognized by the native grammarians. There are gcod 
many words in Sanskrit which can be thus easily derived on 
the principle of the insertion and omission of 4. Thus we have 
invakü and hinvaké both meaning the stars on the top of 
Mrigashiras, and atta and atta denoting a marketplace. But 
native grammarians, including Pánini, would not derive the 
words from each other, as we have done above in the case of 
ayana and haya. '|heir method is to give two different 
roots for the two words, thus we have two Vedic roots Amva 
and inva or # and iv, beth meaning to go, to please, the 
one giving us Z7zva£á and the other invakd. At and hat, an 
and Jan, ay and hay, z and hz are further instances of the 
principle adopted by the native grammarians in such cases. 
Really speaking this isnot solving the difficulty, but only 
shifting it a stage backwards; for if any explanation 1s 
necessary to account for the double forms like ayana and 
hayana, it is equally required to explain why we should have 
me a e 

grammarians, having traced 
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the words to their roots, did not push the matter further. 
With them zna is derived from 7 to go, ayana from ay 
to go, hayana from hay to go, and hivana from Ad to 
go." Whether and how far we caa dispen32 with 
some of these roots is an important philological 
question, but it is not necessary for us to discuss 
it here. lt does not much affect the point uader discussion 
whether Adyana is derived from ayana, i. e., ay to go, or from 
ha to go as Panini has done. Etymologically both the words, 
ayana and hiyana, mean “going” and when both came to 
be used to denote a division of time, it is natural to suppose 
that they soon acquired special meanings. Thus while ayant 
continued to denote the half year ; Adyana, which was com- 
paratively a later word, might have been exclusively used to 
denote the complete year, and as the beginning of the first 
ayana was also the beginning of the year, A(a)grayana would 
be naturally changed into A(a)graha(a)yana to express the 
beginning of the year. Whether we adopt Pànini's deriva- 
tion or the principle of modern philology we thus arrive at 
the same result, and so far as our present inquiry is concerned 
we can therefore suppose that the various words, which may 
be represented by 4 (a)gea(a)yana, or A(a)grahi(a)yana, are 
al transformations or derivations of agra + ayana= 
A(a)grayana. 


* This method sometimes fails, and native grammarians who 
are not now at liberty to coin new roots, have to resort to the 
Prishodarádi list. For example, we have two forms valá and 
hilvald as diferent readings for wnvelkd in Amara i. 3. 23. Of these 
4valá can be derived from il, to sleep, though the root mcaning is 
not suitable, but hilvald cannot be even so derived and Táránáthá in 
his Vachaspatya would derive or rather obtain the initial h by 
Prishodaradi. Similarly cf, Hintåla = iâla ~ Prisho larádi ! 

e 
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Now as regards the meaning it appears to me that ayana 
al first denoted nothing mcre than the passage of the sun. 
Gradually it meant a division of time regulated by such 
passage. The Agrayina-tshtis thus appear to have originally 
meant the two half-yearly sacrifices performed on the first 
day of each ayana, which seems to be regarded somewhat like 
the new year’s day at present. Gárgya Naréyana, in his 
commentary on Ashvalayana’s Shrauta Sütras (159525098915) 
derives Agrayana from agra + ayana; but interprets itto mean 
a sacrifice which is followed by eating (ayaza,) that is, which 
requires to be performed beforethe new harvest is used for 
domestic purposes. He thus takes ayana to mean eating, and 
as the Agrayaneshtis in later works like Manu (iv. 27) were 
described as ** New-harvest sacrifices,” all commentators have 
adopted this explanaticn of the word. But it appears to me 
to be evidently of latter origin and invented to account for 
the nature of the sacrifice when owing to the falling back of 
seasons the Agravaneshtis came to be performed not at the 
beginning of each ayaza as they should have been, but at 
wrong times. The necessity of such an explanation must 
have been still more keenly felt, when instead of two half- 
yearly sacrifices, the Agrayanatshtis were performed thrice 
a year. Ashvalayana, it is true, gives only two, one in 
Vasanta and the other in Sharad, the old beginnings of the 
Devayana and the Pitriyana and the real commencement of 
the two ayanas But he has mentioned three kinds of grain 
that may be used, ४०४७, shy4mdka and yava (i. 2. 9. 1, ) and 
his commentator Gargya Narayana observes that yava and 
sAyümáka are to be used simultaneously in Sharad (i.2. 9. 13). 
It appears, however, that the fact, that three kinds of 
grain were sanctioned for use, soon gave rise to three 
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Azrayana-işhtis—one in Vasanta with vrihi ; the second in 
Varsha with shyaméka, and the third in Sharad with yave. 
But that it is a practice of later origin is evident from 2 
passage in the Taittiriya S anhita (v. 1. 7. 3) which states that 
" twice is grain cooked for the year," clearly meaning thereby 
that there were only zwo Agrayana -ishfzs in a year when the 
new harvest was first offered to gods. I am therefore of 
opinion that originally there were only £o half-yearly sacri- 
fices at the commencement of each ayana, and as vriht was 
used, on the occasion of the first of these tzhtts, the word 
ayana or hiyana naturally came to denote the grain so used, 
and that ayanain Agrayana originally meant not eating as the 
later writers have ima gined, but a half-year as the word 
usually denotes, This way of deriving and explaining the 
word is not a new invention. For notwithstanding the fact 
that Agrayana and Agrahiyana are explained by Taranatha 
as referring to the sacrifice of grain and eating, yet he derives 
Agrayana, a word ofthe same group, from agra+ayana and 
explains it to mean that “the Uttaráyana was in its frcnt."* 
Even native scholars thus appear to be aware of the fact that 
Agrayana could be or was derived from ayana meaning the 
Uttaráyana. Indeed, we cannot otherwise account why the 
Agrayaneshtts were originally celebrated at the beginning of 
Vasanta and the end of Varsha as stated by Ashvalayana. 
The Agrahayant of Amara is thus traceable to Agrayani of 
the Vedic works; and perhaps it was the initial long vowel 
in the latter that might have been retained in the later form. 


It may, however, be asked if there is any evidence to 
show that Agrayana was used to dencte a star in the Vedic 


* See Vachaspatya s. v, Agrayana. 
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Aerahivant, if not Agrahkiyana, to mean the Nakshatra of 
Mrigashiras is undoubted ; and I think we might fairly infer 
therefrom that the meaning given by these writers must have 
come down to them traditionally. Every ayana must begin 
with some Nakshatra, and it is quite natural to suppose that | 
Agvrayana must have gradually come to denote the star that | 
rose with the first ayana. But I have not been able to find 
out a passage where Agrayana is used in the Vedic works to 
expressly denote the constellation of Mrigashiras. I may, 
however, refer to the Taittiriya Sanhita (vi. 4. 11. 1.) wherein 
the vessels (grakas) used for sacrificial purposes are mentioned 
as beginning with Agrayana and considering the fact that 
two other vessels are named, as the words themselves denote, 
after the planets Shukra and Manthin,* we might suppose 
that 4grayana came to be included in the list, not as the | 
name of a deity, for it was not such a name, but as denoting, | 
the star which commenced the year, or the half-year. The 
word graha which in the sacrificial literature denotes vessel 
has been used in later astronomical works to denote the 
planets, the number of which, including the sun and the 
moon, is fixed at nine, the same as the number of the vessels 
used for sacrificial purposes. It is not, therefore, improbable 
that Agrahiyani or Agrahüyana of the later writers was a 
transformation of Agrayana, and that Mrigashiras, was so 
called in old times for sacrificial purposes. When the Agra- 
yaneshtis lost their primary meaning, Agrayana ur Agraha- 


works. That Amara, and long before him Panini, understood | 
| 
| 


— 


* See infra Chap. VII. In Taitt. San, iii. 1. 6. 3the vessel is 
| described as the vessel of Agrayana, thus shewing that the vessel 
| was named after Agrayana, which must therefore be either the 
| name of a deity or of a Nakshatra. 
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yana naturally came to to be used more to denote the month 
when the sacrifice was performed than the Nakshatra at 
the beginning ofthe dyana, thus giving rise tothe specu- 
lations previously discussed. But in whatever way we may 
explain the disappearance of Agrayana in the sense of 
Mrigashiras in the oldest Vedic works, the fact that in the 
days of Amara and long before him of Panini Agrahdyani 


was used to denote the constellation of Orion remains 


unshaken, and we may safely infer therefrom that the mean- 
ing given by them was a traditional one. 


We have already seen how legends gathered round the 
* antelope's head.” It was the head of Prajapati wishing 
to violate his daughter, by which some understood the 
dawn, some the sky and some the star Aldebaran (Ait. Br, 
iii 33). Others built the story of Namuchi upon the same 
which placed Vritra, at the doors of hell; while a third class of 
legend-makers considered that the death of Prajapati was 
voluntary for the sacrificial purposes of the Devas. The follow- 
ing summary of the classical traditions about the death of 
Orion, taken from Dr. Smith's smaller Classical Dictionary, will 
show how strikingly similar they are to the old Vedic legends. 


“The cause of O:ion's death is related variously. 
“According to some, Orion was carried off by Eos (Aurora), 
* who had fallen in love with him ; but as this was dis- 
" pleasing to the gods, Artemis killed him with an arrow 
“in Ortygia.* According to others, he was beloved by 
“Artemis and Apollo t indignant at his sister's affection 
"for him, asserted that she was unable to hit with her 


* Homer Od, v. 121. 4. See Gladstone's Time and Place of 
Homer, p. 214. 
1 Ov. Fast v. 537. 
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«arrow a distant point which he showed her in the sea. 
“She thereupon took aim, the arrow hit its mark, but the 
«mark was the head of Orion, who was swimming in the 
«sea, A third account, which Horace follows, states that he 
« offered violence to Artemis, and was killed by the god- 
* dess with one of her arrows." 

Thus love, arrow and decapitation which are the three 
principal elements in the Vedic legends, are all present in 
these traditions. There is another story which says that 
Orion was stung to death by a scorpion; but this is 
evidently intended to represent the fact that the constella- 
tion of Orion sets when that of Scorpion rises in the east, 
and is therefore of later origin when the zodiacal signs 
were adopted by the Greeks. 


There are other traditions which point out the position 
of Orion in the course of the year. The cosmical setting of 
the constellation was believed to be an indication of stormy 
weather and the constellation was called zmbrifer or acquosus 
in the same way as the 806 in the Vedas is said to com- 
mence the year, while Shunasirau are invoked along with 
Parjanya for ram. The German traditions are, however, 
more specific, and I take the following abstract of the same 
by Prof. Kuhn communicated to the late Dr. Rájendralil 
Mitra and published by the latter in his “ Indo-Aryans," 
Vol. IJ., pp. 300-302 :— 

“Both in our ancient and modern popular traditions, 
there is universally spoken of the Wild Hunter, who some- 
times appears under the name of Wodan or Goden, and 
was, in heathenish times, the supreme god of the ancient 
German nations, This god coincides, both in character and 
shape with the ancient Rudra of the Vedas (vide p. 99). 
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Now there is a class of traditions in which this ancient God 
is said to hunt a stag and shoot at if, just as Rudra in the 
Bráhmanas is represented as shooting at the rishya and 
rohit. The stag in German mythology, is the animal of the 
god Freyr, who, like Prajapati, is a god of the sun, of ferti- 
lity, &c., so that the shot at that Slag is to be compared 
with Rudra’s shooting at the rishya=Prajapati, I have 
further endeavoured to show that some indications exist in 
the medieval penitentials of Germany and England, which 
give usto understand that at the close of the old year and 
at the beginning of the new one (we call that time ** die- 
zwolften” or the twelve days, advidashiha of the indians ) 
there were mummeries performed by the country people, in 
which two persons seem to have been the principal per- 
formers, the one of whom was disguised asa stag while the 
other was disguised as a hind, Both represented a scene, 
which must have greatly interested and amused the people, 
but very much offended the clergy, by its sordid and hideous 
character; and from all the indications which are given in 
the text, communicated by me ( pp 108-180), we may safely 
Suppose that the chief contents of this representation was 
the connection of a stag and a hind (or of an cld woman ), 
which was accompanied by the singing of unchaste songs. 
From English customs at the New-Year’s Day, we may 
also infer that the hunter's shooting at this pair was even 
a few centuries ago, nay,iseven now, not quite forgotten. 
Now as the time of the “ twelve days " was with our ances- 
torsthe holiest of the whole year, and the gods were 
believed to descend at that -time from heaven and to visit 
the abodes of men, we may firmly believe that this repre- 
seutation also was a scene of the life of the Gods. 1 hope 


CC-0. Gurukul Kangri Collection, Haridwar 


SS _ __ o 
Digitized by Arya Samaj Foundation Chennai and eGangotri l 
140 IHE ORION. [cHAPTER 


to have thus proved that the Brahmanical and the German 
traditions are almost fully equal, and I have finally attempted 
tolay open the idea from which the ancient myth proceeded, | 
According to my explanations, our common Indo-European 
ancestors believed that the sun and the day-light ( which ] i; 
was, so to say, personified uuder the image of various | 


| 
| 

: t |] 
animals, as a cow or bull a horse, a boar, a stag), was l 


every day killed in the evening and yet re-appeared almost i 
unhurt, the next morning. Yet a decay of his power was | ] 
clearly visible in the time from midsummer to mid winter, [ 
in which latter time, in the more northern regions he : 
almost wholly disappears, and in northern Germany, during | : 
the time of the twelve days, is seldom to be seen, the | : 
heavens being then usually covered all over with clouds. | ? 
I have therefore supposed, it was formerly believed that | f 
the sun was then completely destroyed by a God, who was | ० 
both a God of night and winter as also of storm, Rudra- it 


Wodan. The relics of the destroyed sun, they seem to have | fc 
recognised in the brightest constellations of the winter 


months, December and January, that is, in Orion and the H 
surrounding stars. But when they saw that they had been t 
deceived and the sun re appeared the myth gained the | = 
further development of the seed of Prajápati, from the zi 
remnants of which a new Aditya as well as all bright and lU 
shining Gods were produced. I have further shown that th 
both Greek astronomy and German tradition proved to be a 
in an intimate relation with the Brahmanical tradition ; fof ae 
the tcrmer shows us, in almost the same place of the celestial do 
sphere, a gigantic hunter (Mrigavyádha, Sirius; Orion, the ^ qa 
hunter Mrigashiras) ; whilst the latter has not yet forgotte? | 00 


that Saint Hubertus, the stag-killer, who is nothing but? 
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representative of the God Wodan, who had, like Rudra, the 


power of healing all diseases (the bhishaktama of the 
Vedas) and particularly possessed cures for mad dogs which 
not only were his favourite companions, but were also in near 
connection with the hottest Season of the year, when the 
declining of the sun begins, the so-called dog-days,” 


Here is an equally striking 
German and the Vedic traditions. The mummeries were 
performed “a! ihe close of the old year and at the beginning 
of the new one," and the stag and the hunter had therefore 
something to do with it. Prof. Kuhn's explanation does not 
clear up this point satisfactorily, nor does it give any reason 
why the festivals were celebrated only during the Zwe/ge days 
preceding the new year. As regards the decay of the sun's 
power it must have been observable during the whole season 
and does not therefore in any way account for the selection 
of 12 particular days. As for the avddashaha of the Indians, 
it isthe period dvring which a person consecrates himself 
for a yearly sacrifice and so must naturally precede the 
commencement of the new year when the annual sacrifice 
commences, and I have previously shewn that it represents 
the difference between the lunar and the solar years ; in other 
words, they were what we may now callthe intercalary days 
added at the end cf each year to keep the concurrence ofthe 
lunar znd the soler measures of time. The German traditions 
therefore can be better accounted for, if we suppose that they 
are the reminiscences of a time when the stag and tne hunter 
actually commenced the year. ‘This also explains why the 
dog-days were considered so important. When Sirius or the 
dog-star rose with the sun at the beginning of the year, the 
dog-days, or rather the days when the dog was not visible, were 


coincidence between the 
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the new-year's days, and as such they were naturally invested 


with an importance which they never lost. I have already j 
alluded to the passage in the Rigveda which states that the 
dog awakened the Ribhus, or the gods of the seasons, at the 
end of the year, and this appears to me to be the origin of 
what are still known as dog-days in the western countries, 
Owing to the precession of the equinoxes and by neglecting 
to maintain the correspondence of the seasons the days now 
fall during a period different from the one they did of old, 
but such differences we find in all cases where ancient rites | 
or festivals are preserved. The feast of the manes, which 
the Parsis and the Hindus seem to have commenced A 
| 
| 


— 


gether when the summer solstice occurred in the month of 
Bhadrapada, now no longer coincides with the summer sol- 
stice; but for that reason we cannot say that it might not 
have occured originally at the summer solstice, especially | 
when the later supposition is supported by other reliable 
evidence, and givesa better origin of the festival. Iam not , 
therefore disposed to accept Prof. Kuhn’s explanation as satis- 
factory, and am of opinion that the German traditions are the 
reminiscences of atime when the vernal equinox was in Orion, 
the hunter. We cannot otherwise account why the mummerie: 
and festivals should have been celebrated during the twelve 
days at the end of the old and the beginning of the new year 
It will, I think, be evident from this that the Greeks and 
Germans have preserved the memory of the days when the 
year commenced with the vernal equinox in Orion. I 197 
previously shown that the Parsi primitive calendar, as fix 
by Dr. Geiger, points to the same conclusion. The Pars | 
the Greeks, the Germans and the Indians therefore app 
to have separated after these traditions were formed att 
after Orion was figured, and recognised as the Agrayait 
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constellation, I do not think that any more traditional 
coincidences are necessary to establish the Aryan origin of 
the constellation of Orion, as well as its position at the ver- 
nal equinox in old days. I shall, however, give one more 
coincidence which on account of its peculiar nature is alike 
interesting and important. 
In the Greek mythology Orion, after his death as above 
described, was placed among Stars, “ where he appears as a 
giant with a girdle, sword, a lion’s skin, and a clup,"* Now, 
if as remarked by Plutarch, Orion is an Original Greek name, 
we should find some traces of these various adjuncts of Orion 
or at least some of them in the old Iranian and Indian works, 
Do we so find them ? [ think we do, only if we look for them 
with a little more attention and care, for the transformation 
is more specific and peculiarly out of the way in this case. 
In the Vedic works Soma is said to be the presiding deity 
of the asterism of Mrigashiras. Soma is Haoma with the 

Parsis. The 26th verse in the Haoma Yasht is as follows: 
Lira te Mazdáo barat Paurvanim atvyionghanem 


Steher-paesanghem ma inyu-tastem vanghuhin-daeniim 
Mázdayasnim. 


which has been thus rendered by Mr. Mills in his transla- 
tion of the Zend Avesta, Part III., in the Sacred Books of the 
East Series ( P. 238 ):—' Forth has Mazda borne to thee, 
the Star-bespangled girdle, the spirit-made, the ancient one, 
the Mazda-Yasnian Faith." Dr. Haug takes jaurvanim 
in the original to mean “ leading the paurvas,” which latter 
he believes to be the Persian name for the Pleiades, which 
15 variously written part, parvah, parvin and parviz.t This 
keen-sighted suggestion of Dr. Haug has been SS EON Dr ananas o OUO EE 


* SeeSmith's Dictionary of Classical Mythology. 
i Dr, Haug's Essays on the Parsis, p. 182, 
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by Mr. Mills as “doubtful, and refuted by Vistasp Yasht 
99, where Darmesteter renders a word probably akin as 
‘the many.’” But excepting this difference of opinion all 
agree in holding this Yasht to be an ancient one, ‘Ca repro- 
duction of an Aryan original,”* and that the verse above | 
given contains a description of the belt of Orion. Orion is 
Haoma, the Soma of the Indians which is ils presiding 
deity in the Vedic works, and the above verse states that 
God has given a natural star-studded girdle to Haoma. 
This girdle is, therefore, no other than the belt of Orion. 
The verse in the Haoma Yasht, however suggests more 
than it denotes. Both Haug and Millshave used the word 
‘girdle’ iu the translation. But whether we use ‘girdle’ 
or ‘ belt,’ it hardly conveys the idea of the original arvyaon- 
ghanem. It is a striking instance of how in translations we | 
sometimes lose the force of the original. dzvyaonghana is 
a Zend word for the Aust, or the sacred thread of the 
Parsis, which they wear round their waist. The ‘girdle’ | 
or the ‘belt’ of Orion is thus said to be his Rusiz, and 
though we may have no more traces of the ‘belt? or the 
‘club’ of Orion in the Parsi ‘scriptures, the above verse at 
once directs our attention to the place where we may expect 
to find the traces of Orion’s belt in the Indian works, | 
1 have before pointed out that Urion or Mrigashiras is called | 
Prajapati in the Vedic works, otherwise called Yajna. A 
belt or girdle ora piece of cloth round the waist of Orion of 
Yajna will therefore be naturally named after him as yajno- 
Pavita, the upavita, or the cloth of Yajna. ‘Lhe term, how- 

| ever, now denotes the sacred thread of the Brahmans, and it 

| may naturally be asked whether it owes its character, if not 


_* Bee Sacred Books of the East Series, Vol. XXXI. Zend Ayem See Sacred Books of the East Seri ' X Z ta c 
Part 111., p, 238. TES, Vol, XXXL, Zonday MM 
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the origin, to the belt of Orion. I think it does on the 
following grounds. 

The word yajnopavita is derived by all native scholars 
from yajna + upavita; but there isa difference of opinion as to 
whether we should understand the compound to mean an 
* upavita for yajna, i.e., for sacrificial purposes, or, whether it 
is the *ubavita of Jaja. The former is not incorrect, but 
authority is in favour of the latter. Thus the Prayoga-writers 
quote a smTitz to the effect that “the High Soul is termed 
Jana by the hotris"; this is his upavita; therefore, it is yajno- 

Pavila.” A mantra, which is recited on the occasion of wear- 
ing the sacred thread means, “I bind you with the xpavita of 
yajna ;"t while the frst half of the general formula with which 
a Brahman always puts on his sacred thread is as follows :— 

यज्ञोपवीत परमं पवित्रम्‌ अजापतेर्यत्सहज पुरस्तात्‌ | 

The mantra is not to be found in any of the existing 
Sanhitis, but is given in the Brahmopanishad and by 
Baudhayana. This verse is strikingly similar to the verse 
quoted above from the Haoma Yasht. It says, “yaj: opavita 
is high and sacred; it was born with Prajápati, of cld.” 
The word purastdt corresponds with paurvanim in the Avesta 
verse and thus decides the question raised by Dr. Haug while 


* पारिजाते स्घतिसारेः-- 
यज्ञाख्यः परमात्मा य उच्यतें चेव होतृमि: | 
wqaid यतोस्येदं तस्माग्ज्ञोपवीतकम्‌ ॥ 

t See Táránàtha's Váshaspatya s, v. upavíía; and Sánkhyá- 
yana Grihyasutra, ii, 2. 3, where the mantra is given as follows :— 
यज्ञोपवीतमसि | यज्ञस्य त्वा यज्ञापवीतेनोपनझामि | 2 the Püraskara 
Grihyastura, ii, 2. 11, both these mantras, यज्ञोपवीत परमं &c., and 
यज्ञरय त्वा &c., are given, 


10 
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sahaja, born with the limbs of Prajapati, conveys the same 
meaning as mainyu-tdstem. The coincidence between these 
verses cannot be accidental, and it appears to me that the sacred 
thread must be derived from the belt of Orion. Ufavita, from 
ve to weave, literally means a piece of cloth and not a thread.t 
It appears, therefore, that a cloth worn round the waist was the 
primitive form of yaynopavita, and that the idea of sacredness 
was introduced by the theory that it was to be a symbolic 
representation of Prajipati’s waist-cloth or belt. In the 
Taittiriya Sanhità (ii. 5. 11. 1.) wzvita, prachindvita and 
upavita, three words which at present denote the position 
of the sacred thread on the body ofa Brihman, are defined, 
but the Miminsakasf understand them to apply not to the 
sacred thread, as we now wear it, but to a piece of cloth 
or dear-skin, which everyone must use at the time of 
sacrificing. It appears, therefore, that in the oldest times 
the Brihamans wore a piece of cloth or deer-skin and not 
a thread. This conclusion is further strengthened by the 
fact, that according to the ritual given in the Sitras, no 
sacred thread is mentioned in the description of the 
ceremony of Upanayana; § while the investiture with the 


* सहज स्वमावभूतं अथवा देहेद्वियादि भिः सद्दोत्पन्नम्‌ | Shankari- 
nanda's com. on Brahmopanishad (MS). 

1 Cf Medhátithi on Manu, ii, 44, 

1 Cf Jaiminiya nyáya.m4lá vistára, iii. 4, 1. अन्न प्रतीयमानं निवी- 

AS RE . 9 
aiga वासोविषय | त्नितृतसूत्रविषयं । “अजिनं वासो वा द्क्षिणत: SANA” 
(Taitt- Arn, 1. 1) इत्यनेन सदशस्वात्‌ । वस्रस्य च निवीतं सौकर्याय प्राप्तम्‌ | 
Taitt. Arn: 1, lis the only passage in the Vedic works which 
fully pescrines the positions निवीतं &c.,and it expressly mentions 
चास and AINA, but not qa. 

§ See Taranitha’s Vachaspatya s. v, 
Grihya Sutra i, 19, 8-10-12, 
alone mentioned. 


upavíta, Also Ashvalàyana 
Where ajina, mekhalá and danda até 


CC-0. Gurukul Kangri Collection, Haridwar 


|] 


| 
| 


o | .... 


PIS VR: i 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


VL] ORION AND HIS BELT: 147 


thread is looked upon at present as the Principal part of that 
ceremony. We have still retained a memory of this old 
practice in the performanc> of obsequies and at the time of 
performing sacrifices, when a Diece of cloth is Worn in addition 
to the sacred thread, Devala* says that out of the three 
sacred threads to be worn, one is a substitute for the upper 
garment, thus clearly indicating what the old practice was, 
But this is not the place to go into these details. It is enough 
for our purpose to notice that yajnopavita Originally, meant 
a piece of cloth, and that in the times of the smriti- 
writers, it came to be symbolically represented by the sacred 
thread, thrice twisted and thrice folded. There is, however, 
another difficulty which must be here noticed, The Parsis 
wear their sacred thread round the waist, while the Bráhmans 
usually wear it over the left shoulder and across the body, 
leaving the right arm free (7 e., upavita ). The Parsis may 
thus be said to wear their sacred thread after the manner of 
Orion ; but in the case of the Biáhmans, it may be questioned 
if their manner of wearing the thread corresponds to the 
position of Orion's belt, From the passage in the Taittiriyá 
Sanhitá referred to above, it will, however, be seen that nivitg 
(and not upévita), is the position of the thread there 
prescribed for all human actions, or, in other words, for doing 
all ordinary business of life. Mizitz has been defined by all 
later writers to mean the position of the sacred thread passing 
around the neck, over both the shoulders and dropping down 
in front. A reference to Kumárila Bhatta's Tanra Vártika 
(iii. 4. 2.), will, however, show that zzrvi/a also meant * tying 
round the waist," and Kumirila observes that “ tying round 
the waist is the most convenient position for all kinds of 


* तृतीयसुत्तरीयारथे वस्वाभावे तदिष्यते । 


CC-0. Gurukul Kangri Collection, Haridwar 


| 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


148 THE ORION. [ CHAPTER 


work.”* Anandagiri and Govindananda in their commenta- 
ries on Shankara's ‘Bhishya on the Brahmasitras (ii. 4, 
19.), give the same explanation, from which it appears that 
the Brahmans, like the Parsis, once wore the thread around 
the waist, thus literally gudmg up their Zozus when they had 
to do any work. The sacred thread of the Parsis and the 
Brahmans thus seems to be a symbolical representation of 
Prajipatis girdle or Orion’s belt in every respect. The 
various stages, by which the original piece of cloth round 
the waist dwindled into a thread, are interesting and instruc- 
tive from a ceremonial point of view, but not being relevant 
to the present inquiry, I do not mention them here. 


* As the passage is important asa record of now obsolete practice 
l give it here in the original— 


ata केचिद्वलऊंबणिकाबध स्प्ररंति। Saga: परिकरबंध | 
तन्न गलवेणिकाबंधो युद्धादन्यत्र न wala | परिकरबंधस्तु 
सर्वकर्मस्वव्यग्रताकरत्वास्प्राप्त इति । 

The word स्मरंति in this passage indicates that the writer hada 


| 


wà text in his mind. Madhava in his commentary on the Pardshara 
Smriti (Cal, Ed., p. 450 ) quotes Hatyayana and Devala as follows:— 
कात्यायन:-षृष्ठवंशे च नाभ्यां च यधुतं विंदते कटिस्‌। 
तद्धायैस्चुपवीतं स्यान्नातिलंबं न चोच्छितस्‌ ॥ 
देवल--स्तनादूध्वेमधो नाभेः नेव धार्य कदाचन। 
I think these verses clearly indicate that the thread must be worn | 
below the breast and above the navel, and going round the whole 
waist. As the practice has long since been obsolete, the verses have 
been much misunderstood by later writers. ‘Ihe author of the 
स्मृत्यथसार does, however, clearly state that there are two ways of 
| wearing the thread, first over the shoulder as described in the 
| Taitt, Arn. ii, 1: and ( TZT in the original) second as given in th 
| above texts of Kityayana and Devala. This view has also beet | 

adopted by the author of the संस्कारकौस्तुभ, | 
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But the sacred thread is not the only trace of Orion's 
dress that we have retained. A reference to the Upanayana 
ceremonial will show that we have preserved belt, staff, 
skin, andall. Every boy, who is the subject of this ceremony, 
has to wear a mekhalâ or grass cord round his waist, and 
we still put three knots to this cord just over the navel, as 
it were, to represent the three stars in the belt ef Orion.* 
In the Vajasaneyi Sanhita 4.10, we are told tnat the knot 
of the mekhald, when it is worn for sacrificial purposes, is to 
be tied with the mantra, * you are the knot of Soma,” 
which Mahidhara explains as “a knot dear to Soma ;" but 
which remembering that we have a similar verse in the 
Haoma Yasht, may be naturally interpreted to mean the knot 
of Soma, the presiding deity over the constellation of Orion. 
Then every boy whose zfa"ayana, or the thread ceremony 
asitis popularly understood, is performed, must carry with 
him a stick of the félasha or the fig-tree and the same 
passage in the Vájasaneyi Sanhiti says that for sacrificial 
purposes the stick (Janda) is to be taken in hand by the 
Mantra, *O wood ! be erect and protect me from sin till 
the end of this yajua.” Here again Mahidhara interprets 
yajna to mean sacrifice for which the staff is taken up. 


* In the Prayoga works we have (and we still do so) :— 
५ M s waka 
Fast Aad नाभिप्रदेरे ग्रंधित्रयं gata | 

In the Sánkhyáyna Grihya Sutra 1, 2, 2, we are told that the 
knots of the mekhalá may be one, three or five, and the commentator 
adds that the knots should be equal in nnmber to one’s pravaras 
The author of the Sanskàára Kaustubhaquotes a smriti to „the same 
effect. But the explanation is unsuited to the first case, viz., of one 
knot, and I am inclined to take it to be a later suggestion. 


T सोमस्य नीविरसि | 
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But I think here also we may trace a reference to Prajápati | 
alias Yajna. The third accompaniment of a newly initiated | 
boy is the deer-skin. Theoretically it is necessary that he 
should be fully clothed in a deer-skin, but practically we now 
attach a small piece of deer-skin to a silk thread and 
wear this thread along with the Ya/nopavita. Mekhala, ajina, 
danda (the girdle, the skin and the staff) are thus the three 
distinguishing marks of a newly initiated boy; and what could 
they mean, except that the boy is made to assume the dress 
of Prajipati as far as possible. To become a Brihman is to 
imitate Prajapati, the first of the Brahmans. Prajipati assumed 
the form of a deer, so the boy is clothed in a deer-skin ; Pra- 
jàpati has a girdle round his waist (the belt of Orion), so has 
the boy his mekfal with three knots over the navel; and 
lastly, Prajtpati has a staff, and so the boy must have it too.* 


D LL 


* Dr. Schrader in his Preh. Ant, Ary. Peop., Part iv., Chap. 
viii, concludes that the primitive dress consisted of a piece of 
woolen or linen cloth thrown round the shoulders like a mantle, and 
a girdle, The history of yajnopavita, the way of wearing it as 
described in Taitt. Arn, ii, 1., and Orion's dress, as conceived by the 
Greeks, point to the same conclusion, I have already alluded to the 
difficulty of explaining how upavita, which literally means a cloth, 
came to denote a thread. If yajnopavita be taken to have originally 
meant yajna and upavita, and yajna be iurther supposed to have 
once denoted a girdle this difficulty is removed. Av. 
Lith, justas, meaning “ girded” 
yangh, from which Gk zonu, Av 
Ficks’ Indo Germ. Wort ): 


yasio Gk. 20४08; 
point to an original root jos, AV. 
. aiv ydonghana may be derived (Set 
If we suppose that the root appeared as 
like Gk. zo, we may take 
mean a girdle and translate अयज्ञोपवीती कथं ब्राह्मण; 
a. 5.) by ‘how can a Braman be without a girdle and A 
If this suggestion be correct, then yajnopavita must be 


yaj in Sanskrit and derive yajna irom it, 
yajna to 

(Jabal. Up 
cloth.2" 
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Thus in their Upanayan ceremony the Brahmans have fully 
preserved the original characteristic of the dress of Praja- 
pati or Orion. The Bráhman datu (boy) does not, however, 
carry a sword as Orion is supposed to do, and the skin used 
by the boy is deer’s and not lion's. I cannot account for the 
first of these differences except on the ground that it might 
be a later addition to the equipment of Orion, the hunter. 
But the second might be traced to a mistake similar to that 
committed in the case of the seven rikshas. The word 
Mriga in the Rigveda, means according to the Sayana both a 
lion and a deer, and I have already referred to the doubts 
entertained by modern scholars as to the animal really 
denoted by it. Jrzgájima is therefore likely to be mistaken 
for lions skin. There is thus an almost complete coinci- 
dence of form between Orion as figured by the Greeks and 
the boy whose ufanayana is recently performed, and who is 
thus made to dress after the manner of Prajapati. I do not 
mean to say that a piece of cloth was not worn round the 
waist before the constellation of Orion was so conceived ; on 
the contrary, it is more natural to suppose that the ancient 


taken to have meant nothing more than a mantle and a girdle in 
primitive times and that the primitive people invested Orion 
with a dress similar to their own. When Orion came to be looked 
upon as a celestial representation of Prajipati, Orion’s dress must 
have attained the sacred character which we find preserved in the 


- sacred thread of the Parsis and the Brámans. I, however, know of 


no passage in the Vedic literature where yajna is used in Gre sense 
of a girdle, and hence the above suggestion must be Gusta as 
very doubtful, But it may be here mentioned that in Marathi we 
use the word jánve to denote the sacred thread. This word is 
evidently derived from Sk. yájna, Prákrita janno. EES we have 
retained onlyt he first word of the long compound yajnopavita. 
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people invested Orion with their own dress. But the coinci- 
dence of details above given does, in my opinion, fully 
establish the fact that the sacred character of a datu's dress 
was derived from what the ancient priests conceived to be 
the dress of Prajápati. With these coincidences of details, 
still preserved, it is impossible to deny that the configuration 
of the constellation of Orion, is of Aryan origin and that the 
Hellenic, the Iranian and the Indian Aryas must have lived 
together when these traditions and legends were formed. 


And now it may be asked that if the Eastern and the 
Western legends and traditions of Orion are so strikingly 
similar, if not identical, if the dress and the form of the 
constellation are shewn to have been the same amongst the 
different sections of the Aryan race, and if the constellations 
at the feet and in front of Orion— Canis Major and Canis 
Minor, Kuon and Prokuon,* Shvan and Prashvan, the Dog 
-y (116 Foredog—are Aryan both in name and traditions ; 
ip Short, if the figure, the costume, the attendants and the 
history of Orion are already recognised as Aryan is it not 
highly probable that the name, Orion, should itself be a 
transformation or corruption of an ancient Aryan word? 
Orion is an old Greek name. Homer in the fifth book of 
Odyssey speaks of the bold Orion and the traditional coin- 
cidences, mentioned above, fully establish the probability 
of Plutarch's statement that the wo 


rd is not borrowed from 
a non-Aryan source, 


Two of the three names, mentioned 
by Piutarch Canis (Kwon) and Ursa (Arktos) have again been 
phonetically identified with Sanskrit shvan and rikshas, 
and we may, therefore, legitimately expect to fnd Orion 


similarly traced back to an Aryan R to an Aryan original, The task, how. The task, how- 
Mis: 


* See note on Page 119 supra, 
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ever, is not so easy as it appears to be at the first sight. 
The Greek mythology does not give us any help in the 
solution of thisquestion. 1t tells us that a hunter by name 
Orion was transformed after his death into this constellation 
which consequently came to be called after him. But this 
is surely no satisfactory explanation. Who is the hunter 
that was so transformed? There are many mythological 
proper names in Greek which can be traced back to their 
Aryan originals, and why should Orion be not similarly 
derived? The story obviously points to the Vedic legends 
of Rudra, who is said to be still chasing Prajapati in the 
heavens. The Vedic legend has fully preserved ail the 
three elements in the story—the hunter Rudra, the dog” 
and the antelope's head, while the Greeks appear to have 
retained only the hunter and the dog with nothing to hunt ! 
But that does not preclude us from discovering the 
identity of these legends and the question is whether 
we can suggest a Sanskrit word which will give us Orion 
according to the already established phonetic rules. I know 
of no name of Rudra from which Orzoz can be so derived. 
But if we look to the names of the constellation of 
Mrigashiras, we may, I think, in the absence oí any better 
suggestion provisionally derive Orin fiom Sanskrit 
Agayana the original of Agrahiyana; The intial long 4 
in Sanskrit may be represented by omega in Greek as in Sk. 
dma, Gk. cmos, Sk, áshu, Gr. okus, and the last word ayana 
may become zor in Greek. It is not, however, so easy to 
account for the dropping of g before # in the body of the 
word. Comparison of Sk. grávan which Gk. /aos and of Sk. 
ghrána with Gk. ris, rinos, shews that the change may take 
place znztiz/ly, but scholars whom I have consulted think 
that there is no instance in which it takes place medtally 
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| 

| 
between Greek and Sanskrit, though such changes are not | 
rare between other languages as in Old Trish a, Cymric 
car, which K. Brugmann | derives from” «gra, Also com- 
pare Gk. Jakru, Goth. fagr, Old Irish dev, English tear; 
Latin exagmen, examen, O Ir. am, from the root ay. I do 
not feel myself competent to decide the question, and hence 
must remain content with simply throwing out the sugges. 
tion for what it is worth. I have shewn that traditional 
coincidences clearly establish the possibility of the Aryan 
origin of Orion, and if I have not hit upon the correct werd 
that does not affect my argument. My case does not, in 
fact, rest on phonetic coincidences. Irely principally upon 
certain statements in the Vedic works, which indicate that 
the vernal equinox was once in Orion, and I wanted to 
shew—and Ithink I have shewn it—that there is sufficient 
evidence in the Greek and Parsilegends to corroborate the 
statment in the Vedic works about the Phalguni full-moon 
being once the first night of the year. We can now 
give a reasonable explanation of how Fravarshinam came 
to be the first month in the primitive Parsi calendar and 
why Dathusho should have been dedicated to Din (creator).t 


emi E cu COME E 


;Comp. Gram., Vol. I. Arts, 518.523, Prof. Max Müller extends the 
rule S. Greek and Latin, see his Lectures on the Science of Langu- 
age, ol. I., p. 309, where several other instances are given. Fora 

Il statement of the phonetic difficulties in identifyiog Gk. Orion 
with Sk. Agrayana, see App. to this essay, 


T By the bye it may be here remarked that we can perhaps 
Oe conan be names Ahuramazda and Ahrimanon the theoff 
manti c Merna equinox Was then in Orion, the winter solstice if 
TE à Bhádrapadá and the summer solstice in Uttara Phalgusl 

aC presiling deities of the last two  Nakshatras af | 
respectively Ahir-Budhnya and Aryaman.  Aceording to thé 
Avesta belief, which assigns the south to the Gods and the north! — 
the Daevas, Ahir Budhnya, as the regent of the southermost i 


ns 
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The mummeries and festivals amongst the Germans can 
also be more satisfactorily accounted for, while above all, 
the form the dress and the traditions of Orion may be now 
better traced and understood. I have already in the 
previous chapter shown that even the Vedic Jegends, espe- 
cially those in the later works, can be simply and naturally 
explained on the assumption we have made regarding the 
position of the equinoxes in the days of the Rigveda. The 
hypothesis on which so many facts, legends, and traditions 
can be so naturally explained, may, in the absence of a 
better theory, be fairly accepted, as correct without more 
proof. But in the present case we can go still further and 
adduce even direct evidence, or express Vedic texts, in its 


point, would come to be regarded as the supreme ruler of the gods, 
while Aryaman would be the king of the evil spirits. Therefore we 
may suppose that the names Ahura Mazda and Ahriman, if not 
actually derived from these words, were, at least modelled after 
them. Amongst the names of the Vedic deities Ahir Budhnya is 
the only word, both the component members of which, are declined 
as in Ahura Mazda. Spent Mainyus and Anghra-Mainyus is a 
distinct pair by itself; and besides the difficulty of deriving Ahriman 
from Anghra Mainyus, there seems to be no reason why Ahriman, 
if so derived, should be contrasted with Ahura Mazda, (See Fhil 
Mazd, Relig. by Casartelli, trans. by F. J. Dastur Jamasp Asa, §§ 11, 
72, pp. 54-6.) Parsi mythology has another deity named Airyaman, 
and as this word is derived from Sanskrit Aryaman, it may be 
objected that same word cannot be said to have also given the name 
for the evil spirit. I do not think that the objection is well founded, 
Cf, Andra (Sk, Indra and Verethraghna (Sk. Vritrahan) both of 
which are the names of the same deity in Sanskrit, but one of which 
has become an evil spirit in the Avesta, But l cannot fully 
discuss the subject in a note, and not being pertinent to my case; 
I cannot also do more than merely record here an explanation that 
may possibly be suggested. 
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support. In the chapter on the Krittikâs, I have drawn | 
attention to the remarks of Prof. Max Müller who objected 
to the conciusion based entirely on the Vedànga Jyotisha on 
the ground that no allusion to the position of the Krittikas 
was to be found ia the Vedic hymns. We can now account 
for this silence ; for how can the hymns, which appear to be 
sung when the suo was in Orion at the beginning of the year, 
contain any aliusion to the period when the vernal equinox 
fell in the Krittikas? This could have been easily perceived 
if, instead of confining to the controversy about the position 
of the Krittikas and endeavouring to find out if some clue to 
the date of the Veda could be obtained from the determina- 
tion of the original number and source of the Nakshatras, 
scholars had pushed their inquiries further back and examined 
the Vedic hymns in the same critical spirit. It would not 
have been difficult in that case to discover the real meaning 
of the Vedic verse which states that “ the dog awakened the 
Ribhus at the end of the year.” Ihave ina previous chapter 
already referred to the verses in the Rigveda regarding the 
position of Yama’s dogs and the death of Namuchi. These 
passages, as well asthe description of Vrika or the dog-star 
rising before the sun after crossing the eternal waters, the 
terminus of the Devayina (Rig. i. 105. 11.), sufficiently 
indicate the position of the equinoxes in those days. In the 
next chapter I propose to discuss and examine two other 
important passages from tha Rigveda, which directly bear out 
the statement in the Taittirya Sanhità with which we have | 
started, vrz., that the Phalguni full-moon commenced the year 


| at the winter solstice in days previous to those of the Taittirya 
| Sanhita and the Brâhmans. 


| 
| 
| 
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Knowledge of astronomy in Vedic times—' The seasons and the year— 
The agjanas—'lhe zodiacal belt or riia—Observation of a total 
eclipse of the sun in the Rigveda—Knowledge of the planets— 
Shukra and Manthin—Venus and Vena, Shukra and Kupris— 
The legend of the Ribhus—Their identification with the Ritus or 
the seasons of the year—Their sleep or rest in ^gohya's (sun’s) 
house for 12 intercalary days— said to be awaleuer by dog (Rig. 
i. 16i. 15) at the end of the year—Indicates the commencement 
of the year with the dog-star—Nature and character of 
Vrishikapi—His identification with the sun a: the autumaal 
equinox— The hymn of Vrishikapi in the Rigveda x 80~Its 
Meaning discussed verse by verse—Cessation and commence- 
ment <f sacrifices on the appearance and disappearance of 
Vrisbákapi in the form ofa Mriga—Indráni euts off his head and 
sets a dog at his ear—Orion (Mrigashiras) and Canis—Meaning 
of nediyas in the Vedic literature— When Vrishikapi enters the 
house of Indra, his Mriga becomes invisible (Rig x. $6. 22,)— 
Points to the vernal equinox in Orion or Mriga—Lezding inci- 


dents in the story stated and explained, 

IT is said that we cannot suppose that the Vedic bards 
were acquainted even with the simplest motions of heavenly 
bodies. The statement, however, is too general and vague 
to be criticised and examined. If it is intended to be 
understood in the sense that the complex machinery of 
observation which the modern astronomers possess and the 
results which they have obtained thereby were enknown in 
early days, then I think there cannot be two opinions on 
that point. But if by it is meant that the Vedic poets were 
ignorant of everything except the sun and the dawn, 
ignorant of the Nakshatras, ignorant of month, ayazas, 
years and so on, then there is no authority or support for 
such a supposition in the Rigveda. On the contrary, we 
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fnd ‘that some of the Nakshatras are specificaily named, 
such as Arjuni and Aghé in Rig. x. 85. 13, while the same 
hymn speaks generally of the Nakhatras, and the motions 
of the moon and the sun as causing the seasons. In Rig. 
i. 164 we have again several references to the seasons, the 
year and the number of days contained in it (verse 48) and 
according to Viska, perhaps to the ayanas ( Nirukta 7. 24), 
I have in a previous chapter referred to the passages 
in the Rigveda, which mention the Devayina and the 
Pitriyána, the old names of the ayanas beginning with the 
vernal equinox; and there is, therefore, ne objection to 
understand the above verse (i. 164, 48) as alluding to the 
black or the Pitriyana. The intercalary month is mention- 
ed in Rig. i. 25. 8. while in i. 24.8 Varuna is said to have 
constructed a broad path for the sun, which appears 
evidently to refer to the Zodiacal belt. Iam further in- 
clined to think that the path of ré/a (Rig.i.41. 4) which 
is mentioned several times in the Rigveda, where the 
Adityasare said to be placed (x.85. 1), and wherein 
Sarama discovered the cows of Indra (vw. 45. 7, 8 ) refers to 
the same broad belt of the Zodiac which the luminaries, as 
observed by the Vedic bards, never transgressed. It was 
soto speak their ‘right’ way, and therefore called riia, 
which though literally derived from fr to go, soon came 10 
mean the ‘right,’ path the circle of which exists for ever, or 
rather exists and exists ( varvarti ) in the vault of the heavens 
(Rig. i. 164. 11). Prof. Ludwig goes further and holds 
thatthe Rigveda mentions the inclination of the ecliptic 
with the equator (i. 110. 2) and the axis of the earth (x. 8% 
4). Itis now generally admitted that the seven rikshas 
were also known and named at this time. The mention of 
eC physicians in Rig.i 24. 9 may again be taken 
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to represent the asterism of Shata-bhishak or Shata- 
tarakd, presided over by Varuna according to the later 
lists of the Nakshatras in the Taittiriya — Bráhmana. 
The fortieth hymn in the fifth Mandala of the Rigveda is 
still more important in this connection. It shows that an 
eclipse of the sun was then first observed with any preten- 
sions to accuracy by the sage Atri.* Tt is thus that I 
understand the last verse in the hymn which, after describ- 
ing the eclipse, says, “Atri alone knew him (the sun) none 
else could.” This observation of the solar eclipse is noticed 
in the Sánkhyáyana (24. 3) and also in the Tandya Bráh- 
mana (iv. 5. 2; 6. 14), in the former of which it is said to 
have occurred three days previous to the Vishivin (the 
autumnal equinox). The observation thus appears to have 
attracted considerable attention in those days. It seems 
to have been a total eclipse of the sun, and the stars became 
visible during the time, for I so interpret the expression, 
bhuvanáni adidhayuh in verse B. In verse 6 we are told 


* Prof, Ludwig has tried to deduce the date of the hymn from 
this circumstance. But the attempt is a failure as shewn by Prof. 
Whitney (see the Proceedings of the American Oriental Society, 
Vol. 5111. pp. 1722) As the eclipses recur in the same order after 
a certain period, we cannot use such facts for chronological purposes 
without knowing the geographical position ofthe place where the 
eclipse occurred, and even then the conclusion will be correct only if it 
can be shown on independent grounds that such a phenomenon diinot 
occur at that place during several centuries ocfore or aíter the date 
we determine. I, therefore, simply use the hymn tor the purpose 
of showing that an eclipse of the sun was observed in those days in 
such a way astoleave a record behind. It would be difficult to 
deduce any other reliable conclusion from it GOE pem the 
assumption, not known and hence not used by Prot. Ludwig, that 
the vernal equinox was then in Orion and that the bg occurred 
three days before the autumnal equinox as described in the 
Bráhmanas. I cannot, however, accept the suggestion that the hymn 
may be understood as referging to the obscuration of the s: n byclouds, 
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that * Atri knew (the eclipsed sun) by zuriya brahma,” and 
Sáyana interprets the last two words to mean “ the fourth 
verse or mantra.” But the verse wherein these words occur | 
is itself the sixth, and Siyana has to explain that by “fourth” 
isto be understood the “ fourth, if we count from the sixth, | 
i. e, the tenth verse!" The explanation may be good | 
from the ritualistic point of view, but it appears to me to be | 
quite unsatisfactory otherwise. I would rather E 
i 
1 


| 


turtyena brahmand to mean “by means of £uriya." Turiya 
is mentioned in modern astronomical works as a name for 
an instrument called quadrant (Siddhànta Shiromani x. 18), | 
and though we may not suppose the same instrument to 
have existed in the old Vedic days, yet there seems to be 
no objection to hold that it may have meant some instru- 
ment of observation. The word rahma is no doubt used) 
to denote a mantra, but it may also mean knowledge or the | 
means of acquiring such knowledge. In Rig. ii. 2:7. 
Sayana has himself interpreted brahma to mean some “atl 
or action;” and I see no reason why we should not under: | 
stand the phrase /uriyena brahmand in the above hymn to 
mean “by the action of /ur?ya," or, in other words, “by means 
of zuriya,” and thus give to the whole hymn a simple and | 
natural appearance, rather than endeavour to interpret i 
after the manner of the Red Indians, who believed ‘that | 
Columbus averted the calamity of the eclipse by prayers 
The peasants of the Vedic times, some scholars might 
argue, cannot be considered to be more civilized than the 
Red Indians; but in so arguing they forget the fact thil 
there must be a Columbus, who would, by his superi& | 
capacity, inspire the feelings of awe and reverence for hit 
When the bards, therefore, tell us that Atri knew of tht 
eclipse by zuriya brahma, we can now easily see what it meal i 
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Sayana’s explanation, as I have above observed, may be good, 
from the ritualistic standpoint; but we cannot, for other 
purposes, accept an interpretation which makes the ‘ fourth 
to mean the ‘tenth’ verse of the hymn! Thus understood 
the hymn clearly indicates that at the time when the 
observation was taken the Vedic Priests were tolerably well 
acquainted with the elementary astronomical facts, It is, 
however, suggested that the planets were unknown ín these 
days. I am unable to accept even this statement. It is 
impossible to suppose that the Vedic poets, who constantly. 
watched and observed the various Nakshatras in the Zodiac, ; 
should not have noticed planets like Venus, Jupiter, or 
Saturn, which outshine many of the Nakshatras in brilliancy. 
The periodical appearance of Venus in the west and ihe east, 

and especially its rising only to a certain altitude followed by 
its regress, are facts too striking to remain unnoticed even 

by the superficial observers of the heaven, But we must 

not go on mere probabilities. The hymns of the Rigveda are: 
before us, and though probabilities may serve the purpose of 
determining the direction of our search, yet if we cannot 

find any reference to the planets in the Vedic works them- 

selves we must give up the notion that they were known to: 
the poets of these hymns. There is no question that planets . 
were known in the days of the Bráhmanas. In the Taittiriya 

Bráhmana (iii. 1. 1.5) we are told that Brihaspati (Jupiter) | 
was first born * near the asterism of Tishya, and to this 
day the conjunctien of Tishya and Jupiter is considered as. 
highly auspicious in the astrological works. We have, how- 


a e t L € p Om 
* ब्रुहस्पांत: प्रथमं जायमानः तिष्यं नक्षत्रं MEANA | This Fe 
us of Rig. iv. 50. 4, where similar wording occurs, thus:— व्रहृस्पातः मं 
प्रथमं जायमानोमहो ज्योतिष: परमे व्योमन्‌ । 
11 
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| 
ever, to look for any allusion to the planets in the Rigveda 
itself. The mention of the five bulls in Rig. i. 105.10 may | 
not be considered as sufficiently explicit to denote the five | 
planets ;* but what shall we say to the mention of Shukra | 
and Manthin together in Rig. iii, 32. 2 and ix. 46,4? They "a 
seem to be evident references to the vessels called Shukra | 
and Manthin used in sacrifices and have been so interpreted | 
by the commentators. But as I have before observed, the E 
vessels in the sacrifice themselves appear to have derived 
their names from the heavenly bodies and deities known,at , | 
the time. lt is generally conceded that the sacrificial | 
arrangements more or less represent the motions of’ the | 
sunt and the chief events of the year. In other words, 
the yearly sacrifice is nothing but a symbolical representation * | 
or rather imitation of the sun’s yearly course. If*so, it is | 
natural to suppose that some of the sacrificial vessels at | 
least were named after the Nakshatras and the planets. 
In the Taittiriya Sanhita iii. 1.6. 3, the vessels are spoken 
ofas'the vessels of Shukra, 'the vessels of Manthin, and 
so on, which indicates that Shukra and Manthin were not 
used as adjectives of the vessels. The only other explana- 
tion is to suppose that Shukra, Manthin, Ágrayana, &c, were 
the names of Soma juice, and that the vessels used for 
holding that juice in its various capacities, were described as 
the vessels of Shukra, &c. There is, however, no authority 
in the sacrificial literature for holding that Soma really had- 
so many and such different capacities; and I therefore 


| * Cf. Rig. i, 162, 18; x, 55. 8. Also see Kaegi's Rigveda ( translated 

by Arrowsmith ), p. 20, and note 67 on page 115. I hold that the 
| planets were not only known, but some of them at least had already x 
| received their names by this time, 


1 See EE. ——— ` Haug's Intr, Ait, Br., p. 46, 
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conclude that the mention of Shukra and Ma 
applied to vessels, in the Rigveda isa clear pad ine 
planets being then discovered. There is, however, in my 
Opinion, a more explicit reference to a planet in the Rigveda 
Which does not seem to have yet been noticed, In the tenth 
Mandala we have a hymn (123) dedicated to Vena which 
according to Yaska denotes a deity of the middle region. 
Yaska (Nirukta 10, 38) derives the word from ven ‘to love,’ 
‘to desire,’ and explains it as denoting, as his commentator 
Durgacharya says, “loved by all;"* while the hymn itself 
. contains such expressions as the “son of the sun,” “on the 
` top of rita,” “comes out of the ocean like a wave,” f &c., 
which have been variously interpreted by the commentators. 
But from all these facts I think we have herein the original 
_ Aryan name of Venus, The word, or rather the meaning I 
shave here proposed, is entirely lost in the Sanskrit literature, 
but considering the fact that the Latins named the planet as 
Venus, while the word cannot be satisfactorily derived from 
any Latin root, there can be no objection to identify Venus 
with the Vena (nom. sin. Venas) in the Vedic works. In the 
Latin mythology Venus is the goddess of love, and this 
we can now easily account for, as the name of the 
Vedic deity is derived from a root which means “to desire,” 
"to love.” I may again point out that the hymn of Vena in 
the Rigveda, is used in sacrifices at the time, when the priest 


~ 


Bee Mabidhava om Vaji SS I Ie EA AA See Mahidhara on Vaj. San, 7. 16. Some consider that the 
root is Vin and not Ven, 

t This reminds one of the tradition of Aphrodite who, in Greek 
mythology, is said to be sprung from the í -am of the sea. 

1 In Dr. White's Latin English Dictionary the word is derive? 
from Sanskrit van to love; but if it is to be derived from a Sanskrit 
root why not derive it from vinor vento desire or love, and s: 
connect it with Vena of the Rigveda, 
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takes up the vessel Shukra in the sacrificial ceremonies.” 
Katyayana, indeed, mentions the optional use of the hymn for 
taking up the vessel of Manthin.t But that does not much 
alter the position, for, when the meaning of the word was 
utterly forgotten the hymn might come to be used for a 
different purpose in addition to the previous one. The fact, 
that the Vena hymn was used in taking up the Shukra vessel 
is, therefore, an important indication of its old meaning, and 
when we find the name actually preserved till now indicat- 
ing the planet Venus, and that this name cannot be 
satisfactorily derived in any other way, we might fairly 
infer that Vena of the Rigveda is Venus of the Latin 
mythology. As regardsthe chanye of gender we need not 
consider it to be a serious objection inasmuch as not only 
Venus, but also the moon has changed in gender in its 
passage to Europe. As a further proof of the statement 
that the planets, or at any rate Shukra, was discovered and 
named in the primitive period, I refer to the Greek word 
Rupris (Latin Cypris) which means Venus. The word can 
be easily identified with Sanskrit Shukra which, according 
to the well-established phonetic rules, becomes Kupros in 
Greek, the initial s4 being changed to Z, asin Sk. shvan, 
Gk.£uon andthe medial £r tor by labialisation, cf. Gk. 


* See ELSE on Nirukta 10, 39, झुक्रो ग्रहोऽनया गुह्यते. 

1 The Sutrás of Katyfyana bearing on this point are as follows:-- 
(Bee Kat, Shr, Su. ix. 6. 11—13) gp Wed« वा ते प्रलथेति | अयं वेन 
इत्येके । मंथिनमयं वेन इति। . Thus he first lays down that the 
Shukra vessel be taken by reciting the hymn तं JAAT &०, (Vaj San. 


1.12) or according to some the hymn aq चेन; &c. ( Vaj. San 1. 16 
Rig x. 123). He then observes that this latter hymn is used in taking 
up the Manthin vessel, 
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priamat, Sk. kri-nant, I purchase. As Venus was supposed to 
be a feminine deity in Europe Kupros was naturally changed 
into Kupris. Thus, both the Latin and the Greek names of 
the deity may be traced back to the Vedic Vena and Shukra, 
and we may therefore hold that the planet was discovered and 
named before these races separated. I know that European 
lexicologists derive Kugris from Kupros the Greek name of 
the island of Cyprus where Venus was said to be much 
worshipped and that Cyprus again is supposed to have received 
its name from the trees, cypresses, in which it abounds! But 
the explanation, which gives no derivation for the name of 
the tree, seems to me to be quite unsatisfactory. If Aphrodite 
was known to the Greeks in the primitive times it is more 
natural to derive the name of the island from the name of the 
deity. In course of time this original connection between the 
name ofthe deity and that of the island may have been 
forgotten, and Greek writers regarded Kuris as born in 
Cyprus. But we must receive these derivations of Greek 
mythological proper names with great caution as most them 
have been suggested at a time when comparative Philology 
and comparative Mythology were unknown. Latin cuprum 
meaning ‘ copper’ is again said to be derived from Cyprus 
(Gk. Azpros), but it does not affect our argument, for what- 
ever be the reason for giving the name to the island, once it 
was named Cyprus or Kupros, many other words ; may be 
derived from it without any reference to the reasons for which 
the island was so called. 

Some of the reasons given above may be doubtful, but on 
the whole I am inclined to hold that the Vedic Rishis were 
not as ignorant of the broad astronomical facts as they are 
Sometimes represented to be. They seem to have watched 
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and observed the sun and the moon during their yearly course, 
noted the bearing of the motions on the division of time, 
fixed the length of the solar year and endeavoured to make 
the lunar correspond with it. The Nakshatras and their 
rising and setting also appear to have been duly observed. | 
It was perceived that the sun and the moon and such of the 
planets as they had discovered never travelled out cf a certain 
belt in the heavens, called 7//a ; while the eclipses of the sun 
and the moon also received due attention and notice. Men, 
who were acquainted with these facts, would naturally be 
able to fix the beginning of the months and the year by the 
stars that rose at the time, and though we cannot suppose the 
Vedic bards to have been in the possession of any accurate 
astronomical instruments, yet it was not difficult for them to 
decide roughly by simple observation when the day ard the 
night were equal, or when the sen turned to the north, either 
from the solstitial or from the equinoctial point. The 
knowledge implied by these observations may appear to be 
too much for a Vedic poet in the opinion of those who have 
formed their notions of primitive humanity from the accounts 
ofsavages in Africa or the Islands of the Pacific. But as 
Observed before we must give up these a priori notions of 
primitive humanity in the face of evidence supplied by the 
hymns of the Rigveda. ltis on this evidence that we have 
to form our judgment of the primitive Aryau civilization, and 
if that evidence is found conflicting with our prepossessions, 
the latter must be given up. In what follows I shall therefore 


assume the capacity of a Vedic bard to make the simple 
observations above mentioned. 


l 
| 
| 
} 
| 
| 
| 


We shall now take up the verse in the Rigveda, referred 
to several times previously, the verse, which a | that 
a dog awakened the Ribhus at the end of the year. (Rig. 
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i. 161. 13); and the first question that arises in this connection 
is, who are the Ribhus? Referring to Nirukta (11. 15 and 16) 
we find that native scholars consider that the three Ribhus— 
Ribhu, Vibhvan and Vaja—were the sons of Sudhanvan and 
that having rendered wonderous services to the Gods they 
gained divine honors and a share in the sacrifice and immor- 
tality.” But even Yáska does not seem to be satisfied with this 
explanation. There are several hymns in the Rigveda wherein 
the deeds of the Ribhus are described (Rig. iv. 33-37; i, 20. 110. 
111 and 161), and in most of them the Ribhus are spoken of 
as working in close connection with the year (samvatsam or 
samvatsara). Thus in the Rigveda i. 110. 4.they are said 
to have commenced work atthe end of the year, and in iv. 
33. 4. they are described as engaged, for the whcle year 
(samvatsam), in reviving the cows (the rays of the sun). 
The Ribhus are further mentioned as resting in the house 
of Agohya, the * unconcealable ” sun-god for twelve days 
at the end of their course (Rig. iv, 33. 7), In Ait. Br. iii. 30 
*hey are described as sun's neighbours or pupils (ante vásás); 
while in Rig. iv. 51.6 their work is said to be done by the 
dawn. Yaska therefore considers that the Ribhus also re. 
presented the rays of the sun, and in this he is followed by 
Sáyana. But the explanation does not account for the number 
of the Ribhus who are said to he three brothers. We must 
therefore goa step further and hold that the Ribhus did 
not merely represent the rays of the sun generally, but the 
three seasons, as connected with them, as several European 
scholars have suggested.t In the Rigveda iv. 34. 2, the 


* Also compare Brihad-devata iii. 81. 88; p. 82, Cal. Ed., where 
the same story is given. 

f See Kaegi’s Rigveda, p. 37, and note 127 on page 133. Parti- 
cularly see Ludwig’s Rig. iii,, pp. 187 9. 
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Ribhus are told to rejoice with the seasons (Ritus) and this | 
supports the latter view. In Rig. i. 15. 10, Dravinoda is | 
said to be the fourth companion of the seasons and the 
Shatapatha Brühmana (xiv. 1. 1. 28) expressly states that 
there are three seasons, It is therefore generally believed | 
that this was the old division of the year, and that the 
number ofthe seasons was increased as the Aryas travelled 
further from their original home.* The three Ribhus, | 
representing the three seasons, may thus be said to be | 
engaged, throughout the whole year, in doing wonders for 
the gods and received as guests in the house of Agohya at 
the end of their course. “Here they spend twelve days in 
enjoyment; then the course begins anew, and anew the 


earth brings forth fruit, the streams flow; plants cover the 

heights, and waters the depths.’t And now comes the 
verse (Rig. i. 161. 13) on which i rely:— : 
| 

«| | OES] 

सुषुप्वांस ऋभव॒स्तदपृच्छतागोद्य क ag नों अवूबुधत्‌। 
Di A l 2 às t 
श्वानं ब॒स्तो बॉधयितारमब्रदीस्तैवत्सर इदमद्या व्य॑ख्यत il 
Here the Ribhus, awakened from their sleep and rest for 
twelve days, ask *Agohya! Whois it that awakened us?" 
The goat (the sun) replies that it is the “hound.” Sayana 3 
understands shvdnam to mean ‘wind,’ but there is no 
authority for it and the meaning is perfectly unnatural. In | 
fact Sáyana may be said to have failed to interpret the 
tt oe —————ÁÁ—————— H 
Ur ey P: 116, note 68, where he quotes Zimmer to a 
jf This is in substance a t lati ig. i i | P 
33, 4. See Kaegi’s Rigveda, p37. 379 Rig t O D 
ł Idam in the first line is not the object of abi a t 

r bubudhat as Fâyaņna 
and Mr. S, P, Pandit suppose. It should be AREA either in Cio: b 


Sition with i 
tat, or as an adverb meaning ‘now,’ ‘here,’ &c, j 
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verse correctly. Ludwig and Grassmann both translate it by 
‘hound,’ but neither of them explains what it signifies, There 
is again some difference of opinion as to whether 
the word samvatsare should be taken with &odhayrtáram 
or with zya£Zyata. But whichsoever construction we adopt 
the meaning remains the same, since it is the same thing 
ifthe Ribhus are said to be awakened at the end of the 
year and then commenced their course, or they awakened 
and then looked up at the beginning of the new year, or in 
other words, commenced their new-year's course. Practically, 
therefore, all agree in holding that the awakening of the 
Ribhus here referred to is their awakening at the end of 
the year, after they have enjoyed sound sleep and rest in 
the house of Agohya for twelve ( intercalary ) days, and the 
only question that remains is, who is the hound or the dog 
that awakens them? We have seen that the Ribhus were 
the genit of the sezsons and that as companions cf the sun 
they worked wonders during the whole course of the year. 
But as it was a lunar year, 12 days were intercalated at the 
end of each year to make it correspond with the solar year. 
These 12 days belonged neither to the old nor to the new 
year, and the Ribbus were therefore naturally believed to 
suspend work during this neutral period and spend it in rest 
and enjoyment in the house of Agohya. When the whole 
legend has thus a chronological signification it is natural to 
hold that the hound, here alluded to, must be some constell- 
ation in the heavens, and if so, after what has been said in the 
previous chapters about it, what could it be except Canis 
Major or the Dog-star? The end of the year here referred 
to is evidently the end of the three seasons, represented 
by the three Ribhus, and we must, therefore, take 
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it to mean the end of the equincctial year or the beginning of 
Vasanta, the first of the seasons, Durgachirya in his com. | 
mentary on Nirukta 1l. 16 explains the phrase samvaisare 

(in Rig. i 110, 4) in the same way. As I have already 
discussed the subject before," Ido not here repeat the grounds 
on which [ hold that the year, in primitive times commenced 
with the vernal equinox. Prof. Ludwig has made a happy 
suggestion that @bhogaya, which the Ribhus are said to desire 
(Rig i. 110. 2) before they commence their career and reach 
the house of the sun, should be interpreted in its ordinary 
sense to mean the bend or the inclination of the ecliptic 
with the equator. Our investigation based upon independent 
facts leads us to the same conclusion. In short, the whole 
story of the Ribhus, as we find it recorded in the Rigveda, 
directly establishes the fact that at the time when this legend 
was formed the year commenced with the vernal equinox 
in Canis Major or the Dcg-star. It is highly improbable, if | 
not impossible, to give any other reasonable interpretation | 
to the verse in question, whether we understand the Ribhus | 
1o mean the three seasons of the year or the rays of the sun 
as Yáska and Sáyana have done. With the vernal equinox 
near the Dog-star, the winter solstice would fall on the full- | 
moon in Phalguna and Mrigashiras would head the list of the |. 
Nakshatras. Our interpretation of the verse in question is, | 
therefore, fully warranted by the traditions about the ancient 1 
year-beginnings given in the Taittiriya Sanhité and the 
Brihmanas. 


Let us now examine the too much and too long mis j 
understood or rather not-understood hymn of Vrishákap!. 
in the tenth Mandala of the Rigveda. As there is only one | 


LE c M See supra, Chapter II. 
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hymn in the Rigveda which gives the Story, it is not so 
easy, as in the case of the Ribhus, to determine the nature 
of the deity, and hence various conjectures have been made 
by scholars as to its origin, character and meaning. The 
deities appear both in the masculine and in the feminine 
form, Vrishakapi and Vrishákapàyi. Amara* considers that 
Vrishákapi means either Vishnu or Shiva, and Vrishákapáyt 
either Lakshmi or Gauri. In the Brihad-devatá Vrishákapi 
is said to represent the setting sun, and Vrishákapáyi the 
gloaming.t Yáska (12. 27) would derive the word so as to 
mean the sun who shakes (the world) with his rays, and his 
commentator observes that the god showers mist or dew and 
Shakes the animate world. Modern speculations about the 
derivation and the meaning of the name may be found in 
Bhanu J)ikshita's commentary on Amara (iii. 3. 180). 
Prof. Max Miiller, in one place,t observes that “it is 
difficult, on seeing the name of Vrishakapi, not to think 


* Amara iii, 3, 130 and 156. ह्रो विष्णुवेषाकपिः | and बुषाकपायी 
श्रीगोयों: । 
t Brihat-Devata ii, 9, and 10:— 
बृपाकपायी सूर्योषाः सूर्यस्यैव तु qua: i 
पुरोदयात्तामुषसं सूयामध्यंदिन स्थिते । 
auai सूयोस्तकाल आहुः स्तुतिष्त्रचि ॥ 
And, again futher on in ii. 69 and 70, 
वुषैच कपिलो भूत्वा यज्नाकमधिरोहति i 
वृषाकपिरसो तेन विश्वस्मादिंद्र उत्तर: ॥ 
Wafa: कंपयन्नेति qur ate एव a: | 
सायाहकाले भूतानि स्वापयन्नस्तमेति च। 
वुषाकपिरितो वा स्यादिति मंत्रेषु इश्यते ॥ 
+ Lectures on the Science of Language Vol. IL, p. 539. 


CC-0. Gurukul Kangri Collection, Haridwar 


mr JB by Arya Samaj Foundation Chennai and eGangotri | 


172 THE ORION. : [CHAPTER | 
of Erikapaeos, an Orphic name of Protogonos and | 
‘synonymous with Phanes, Helios, Priapos, Dionysos! | ! 


but, says he, “the original conception of Vrishakapi 
(Frrghan, bull, irrigator; Kapi, ape, tremulous) is not much | 
clearer than that of Erihapaeos.” However, if the 
comparison be correct, we may, I think, take it as confirm. 
ing the identification of Vrishákapi with the sun proposed 
by several scholars, native and European. In fact, there 
seems to be a general agreement that Vrishakapi represents 
the sun in one form or the other. Butthis alone does not | 
account for all the incidents recorded in the hymn. I| 
would, therefore, further suggest that Vrishákapi be under- | 
stood as representing the sun at the autumnal equinos, 
when he may be rightly said to shake off the rains, inas- 
much as the equinox falls at the end of the rainy season. 
I have previously shown that the conception of Vishnu and | 
Shiva can be traced to the Vedic Vishnu and Rudra, and 
these latter may be taken as the types or the embodiments | 
of the mild and terrible aspects of nature at the vernal and | 
the autumnal equinox. 1f Vrishikapi in later mythology | 
has therefore come to denote Vishnu and Shiva, according 
to Amara, the meanings are consistent with the supposition 
that in the Vedas Vrishakapi represents the sun at the 
equinoxes. In the hymn itself, Vrishikapi is said to have | 
assumed the form of a yellow antelope whose head Indra | 
is described to have cut off. This circumstance serves (0 
guide us in at once fixing the position of Vrishakapi in tht. 
heavens. It isthe same antelope’s head that has given rise! 
| so many myths. When the position of Vrishákapi is thus fixed | 
| it wouid not be difficult to understand the various incident 
described in the hymn. But without further anticipating 
what I have to say in the explanation of the hymn, £ 
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now proceed to examine the hymn itself. We shall then 
see whether the assumption which we have made regarding 
the character and attributes of Vrishákapi gives us a 
. . seas 5 
simple, natural, and above all, intelligible explanation of the 
story given in the hymn, which, as explained at present, is 
से a , 
nothing but a bundle of disconnected, if not mutually incon- 
sistent, statements. I shall first quote the original hymn, 
वि R सोतोरसंक्षत नेंद्रं देवममंसत | 
1 le ` x : 
यत्रामदद्भघाकपिर॒य: LIF मत्सखा विश्वस्मादिंद्र उत्तरः ॥१४ 
परा Giz घावास वुषाकपेरति saz: | 
नो अह प्र विंदृश्यन्यन्न सोमपीतये Bee ॥ २ i 
किम॒यं स्वां वृषाकपिश्चकार हरितो मृगः | 
यस्म। इरस्यसीदु न्व)यों ai पुष्टिमद्वसु विश्व० ॥ ३ ॥ 
यमिमं स्वं वृषाकपिं प्रियमिंद्राभिरक्षासि । 
| L vl ४55 
श्वा न्वस्य जंभिषदपि कणे वराहयुविश्व० ॥ ४ ॥ 
प्रिया auni में कपिव्य॑क्ता ब्यदूदुषत्‌ । 
~~ [i . . - D 
शिरो न्वस्य राविषं न qu दुष्कृतें भुवं fue ॥ ५॥ 
न सत्खी सुभसत्तरा न SUIT भुवत्‌ । 
न मत्प्रतिच्यवीयसी न सक्थ्युरयमीयसी विश्व॑ ॥ ६ ॥ 
उवे अंब सुलाभिके यथेंवांग अंविष्यतिं । 
waa अंब सक्थि मे शिरों मे dia हृष्यति विश्व० ॥ ७ it 


miL A ] 
Tagan वीरिणीद्रपस्नी सरुसंखा विश्व० ॥ ९॥ 
ds स्म॑ पुरा नारी सम॑नं ard गच्छति । 
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| 

jar Raed वीरिणींद्र॑पस्नी महीयते विश्व० ॥ १०॥ | 
इंद्रणामासु UR SEHE | 
नझ्य॑स्या अपरं चन जरसा मरते पतिर्विश्व॑० ॥ ११॥। 


यस्येदमप्यं हविः प्रियं देवेषु गच्छति विश्वं ॥ १३॥ 


daa ig उक्षणः प्रियं काचित्करं हविविश्व० ॥ १३ ॥ I. 
gan हि में daga साकं पचन्ति (uu । | | 
suena dia aga’ कुक्षी wei मे faxo | १४ ॥ 1 
qui न तिग्मशंगोन्तर्यथेषु dea | | t 
dae dx शं हृदे यं तें सुनाते भावयुर्विश्व० ॥ १५॥ P. 
न सेशे यस्य॑ रंबतेंतरा सक्थ्या ३ कएंत्‌ E 
सेदीश यस्य रोम॒झं Maga विजुभते विश्वं ॥ १६॥ | à 
न सेशे यस्य॒ रोमशं निषेदुर्षों विजुभते । 
AAA यस्य॒ रंबतेंत्रा uer ३ कपुद्विश्व॑० ॥ १७॥ i 
Sr वृषाकपिः wed हतं विदत्‌ | B 
असिं सूनां नवं चरुमादेधस्यान आचितं fuse || १८॥ 
अयमेमि विचार्कशद्विचिन्वन्दासमाे | n 
पिबामि पाकसुत्वनोभि धीरमचाकशं Reto ॥ १९॥ ; 
धन्वं च यत्कुंतश्नं च कतिस्वित्ता वि योज॑ना | = 
ake सो वृषाकपेस्तमेहिं Tet उप विश्व० ॥ २०॥ Ww 

al sc 


युनरेहि वृषाकपे सुविता कल्पयावहै | 
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य एप: स्व॑स्ननंशनोस्तमेषिं प॒था gafade ॥ २१ ॥ 
aZ वृषाकपे गृह मिंद्र'ज॑गांतन | 
क्र) स्य पुल्व॒घो मृग: कमंगञ्जनयोप॑नो विश्व॑ || २२ ॥ 
Tae नामं मानवी साकं ससूव विंशतिं | 
WA HE त्यस्यां अभृचस्यां उदरमाभयद्विश्व० ॥ ३२॥ 


There are twenty-three verses in the hymn; and of these 
3, 4, 5 and 20, 21 and 22 have a direct bearing on the 
question we are discussing, Bat to understand these verses 
properly, itis necessary to discuss most of the other verses 
in the hymn, and I shall therefore examine the hymn verse 
by verse, I have already remarked that the hymn ts one of 
those which have not yet been properly understood. Some 
of the verses have been explained by Yáska, but he has 
nowhere tried to give us the bearing of the whole story 
described in the hymn. Sáyana's commentary is very often 
simply verbal, and in many. places he too is not certain 
aboutthe meaning, while the Anukramani has been several 
times disregarded by Sáyana himself, On the other hand, 
Ludwig, Grassmann, and several other European scholars 
havetried intheir own way to explain the legend or the 
Story embodied in the hymn, and the latest attempt cf the 
kind is that of Piscel and Geldner in their Vedic studies, 
Vol. VIL, Part L* These scholars hold that the hymn 
narrates a legend current in old days. In other words, they 
take it, and I think rightly, to be a historic hymn. But the 
question, what does the legend signify, or how did it 


* Iam indebted for this information to Dr. R. G. Bhandarkar, 
Who kindly undertook to explain to me the views of German 
Scholars on this point. 
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originate, still remains unsolved Piscel and Geldner 
understand the hymn to mean that Vrishákapi went down 
to the south and again returned to the house of Indra 
But even then the bearing of the legend is but imperfectly 
explained. The occurrence of such words as dása, drya and | 
parshu in the hymn have led some to suppose that the hymn | 
records the story of a struggle between the Aryan and the | 
non-Aryan races. But the hypothesis hardly explains the | 
various incidents in the story, and the legend may therefore i 
be said to be but still imperfectly understood. Under such | 
circumstances any suggestion which explains the hymn 
better is at least entitled to a hearing. It is admitted that 
the hymn is a dialogue between Indra, Indráni, and Vrishà- 
kapi, a son of Indra as they call him,* But there is a great | 
divergence of opinion in assigning different verses to their | 
deities. I shall examine these points while discussing the | 
verses, 


* Hàtyáyana in his Sarvanukramant says—iq हिञ्यधिक्ेद्रो qure 
पिरिंद्रार्णादश्व समूदिरे | Upon this the Vedártha dipika by Shadguru |. 
shishya ४०५४,-वुषाक पिन में द्रस्य पुत्रः शचीसपरन्यां जात: इंद्राणी पटीर | | 
स्वयमिति त्रयः समूदिरे सहत्योदिरे विवादं pada: । The verses of the 


hyma are then distributed amongst the speakers as follows :— 
Indra, 1, 8, 11, 12, 14, 19, 20 21, 22; Indráni, 2, 3, 4, 5, 6, 9, 10, 1$ 
16, 17, 18; and Vrishikapi, 7, 13,23. The same distribution is gives 
| in the Brihad-devatà by Shaunaka. Piscel and Geldner introdu 
Vrishákapáyiin the dialogue and distribute the verses somewhat | 
differently thus, Indra, 1, 3, 8, 12, 14, 19, 20; Indrani 2, 4, 5) 0 9 | 
16, 21; Vrishikapi 7, 10 13; and Vrishâkapâyî, 11, 15, 17,18. Ver? — 1 
22 and 22 are supposed to be addressed by a stranger, the narrntof^ | ‘ 
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rently interpreted by 
rets it as referring to 
ays) deem themselves 

by which they were 


VERSE 1.—The verse has been diffe 
different writers. Yaska (13. 4.) interp 
the rays of the Sun, which (the r. 
perfectly independent of the luminary 
sent out.  Sáyana ascribes it to Indra who Says ''that 
sacrificers, allowed by me to sacrifice to Vrishákapi, have 
disregarded me, but are praising the lord Vrishàkapi who is 
delighted, as my friend, in the Sacrifices, where plenty of 
Soma is used ; [but notwithstanding] this Indra is superior 
to all.” Madhava Bhatta, whom Sáyana mentions with 
respect, however, thinks otherwise. He considers that the 
verse is addressed by Indráni to Indra, when she perceived 
that the sacrificers have ceased to Sacrifice on account of the 
oblations being spoiled by an animal representing Vrishákapi. 
He would, therefore, thus interpret the verse. Says Indrani, 
“ In places of plenty where lord Vrishákapi revels, sacrificers 
have give up sacrificing and disregarded Indra, My friend 
Indra is superior to all." 

When the very first verse is thus interpreted in three 
different ways, one can easily attribute the difference to an 
imperfect perception of the bearing of the whole hymn. 
To me Madhava Bhatta alone appears to have taken into 
consideration the verses that follow. Thus the fifth verse 
of the hymn states that the things of Indràni were spoilt by 
Vrishikapi in the form of an animal, and consequently he 
was beheaded. I should, however, like to refer to verse 21, 
wherein Vrishákapi is told that when he appears again, 
sacrifices would be performed. This evidently implies that 
they were stopped before and were to be commenced again 
on the re-appearance of Vrishikapi. The first verse there- 
fore must be interpreted to mean that “ the sacrifices are 
stopped.” The root sry with vi may mean either to abandon 
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or to allow, but the former is its natural meaning, and when | 
verse 21 in the same hymn can be easily explained by taking | 
the former meaning of sri with vz, it would be straining the | 
words if we put a different interpretation on thera. I am, | 
therefore, disposed to interpret the verse after the manner of 
Madhava Bhatta, except the last sentence. 


But why should sacrifices be stopped ? What has | 
Vrishikapi to do with them? These are very important | 
questions, and I am sure that had they been properly , 
answered, there would have been no difficulty in interpreting | 
the hymn. In verse 8 we are told that Vrishakapi spoken | 
ofin this hymn, has the form of a yellow antelope. In) 
verse 5 Indráni is prepared to cut off his head, becau:e he | 
offended her, and in the preceding verse ( 4th ) a dog is said | 
to be let loose upon him. These facts—an antelope with | 
the head cut off, and a dog closely following him—are | 
quite sufficient for the purposes of identification. They | 
shew that the whole story is based upon the ‘antelope’s 
head" we have previously discussed; and had Yaska and 
Sayana known that there isa constellation called dog in the 
heavens by the side of Mrigashiras, I feel certain that they 
would not have hesitated to recognize in Vrissákapi, the |! 
sun as represented by the constellation of Orion. But all 
traces of the dog, asa constellation, having been lost in the 
Sanskrit literature, neither Yáska nor Sàyana could find | 
any clue to the true meaning of the hymn. This is nob | 
however, the only place where Yaska has been obliged W 
invent extraordinary interpretations, Not knowing th! 
the dog represented a star, he has proposed (Nirukta 5. 20), 
that 77784 should be understood to mean “the moon," while 
usually it means a wolf or a wild dog, and it "A 
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me that a similar mistake has been also committed here. 
Comparative Mythology and Greek Astronomy have, how- 
ever, thrown further light on the Subject, and we must now 
try to interpret the hymn accordingly. Vrishikapi must, 
therefore, be taken to represent the sun in Orion. 

But even Supposing that Vrishákapi thus represents the 
sun in Orion, why should the sacrifices be stopped on his 
account? The identification of Vrishàkapi with Orion at 
once furnishes us with a solution of this question. We 
have already seen that the dog is said to commence the new 
year in Rig i. 161. 13; and since Canis and Orion are close 
to each other, Orion may also be said to have commenced 
the year. The Devayána, therefore, extended in those days 
from the heliacal to the acronyca! rising of Orion; that is, 
when Orion rose with the sun,it was the vernal equinox, 
the beginning of the Devayana, and six months after, when 
it rose at the begioning of night, it was the autumnal 
equinox, the end of the Devayána. Now all Deva- 
ceremonies and sacrifices could be begun and performed only 
during the Devayàaa,^ or, as we find it in later traditions, 
only in the Uttarayani, The acronycal rising of Orion was 
thus a signal to stop such ceremonies, and oblations could 
properly be said to have been spoilt by the appearance of 
this constellation at the beginning of night. But above 
all the burden of the song “Indra is u/ara cf all,” 
becomes specially appropriate in this case. The word utlara 
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.. * Jaimini Mim. Dar. VL 8123) aaa eNA EE Jaimini Mim. Dar. vi, 8. 23, and other authorities cited in 
Chap. Il. i 
1 If Vritra is correctly identified with the cons:ellation of 
Mrigashiras, we may on the same theory also explain why he is 
called Makhasyu in Rig. x. 73. 7. The appearance of Mrigi, at the 
beginning of night. indicated the commencement of the Dakshi 
Ilyana when sacrifices wer: stopped. Vritra alias Mriga might thus 
come to be regarded as a destroyer of the sacrifices. 
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does not here mean superior, but “ upper " implying that | 
Indra is in the upper or the northern portion of the universe, 
though the sun or Vrishákapi may go down. I would | 
therefore translate the first verse thus :—“ Where my friend 
Vrishakapi rejoiced in the wealth of the Aryans, they gave 
up sacrificing and did not respect Indra. Indra is (how: | 
ever) in the upper (č. e, northern) part of the universe." | 

Verse 2.—Indra is here reproached for following up | 
Vrishikapi, though he has offended Indrani. Says she to Indra; | 
८ O Indra! (how isit that) you run down fast after Vrishákapi | 
and do not go anywhere else to drink soma. Indra is, &c" | 

The word parâ in this verse seems to denote the region 
where Vrishakapi has gone. Parávat is often said to be 
the place in the distant or lower portion of the sphere, and 
is thus contrasted with arvdvat (Rig. viii. 19. 15). In Rig. 
viii. 33. 10 Indra is said to be: Vrishà in the parávat and 
also in the arvdvat regions. Indra is again very often 
spoken of as going to distant regions to see whether Vritra | 
is duly killed. "The same fact appears to be here expressed 
in a different form. 

Verse 3.—Sàyana following the Anukramani, under- 
stands the verse as addressed by Indrani to Indra. Ludwig 
and Grassmann, on the other hand, take it to be addressed 
by Indra to Indrani: and this construction seems better 
than that of Sayana. It may, however, be here, once for all, 
remarked that though scholars thus differ in assigning 
verses to different deities, yet it does not, on the whole, 
materially alter the legend incorporated in the hymn. 


* If Vrishakapayi is to be at all introduced in the dialogue, we 
may assign this verse to her. The phrases, “ my friend " and « did 


| 
| ५ 
| not respect Indra.” would be more appropriate in her mouth than 120 
| that of Indra or Indrani. 4 

} 

| 
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Says Indra: “ What has this Vri 
yellow antelope, done to thee that 
with him? Was it the rich 
Aryans? Indra, &c. ” 

The form, in which Vrishakapi is here said to have 
appeared, should be specially noted. arita means yellow, 
and yellow animals (Haritah) are said to be yoked to the 
carriage of Aditya in Nighantu (1. 15). There the word is, 
however, understood to be the plural of Haris, by the com- 
mentators in conformity to Rig. i. 115. 3 and v, 45. 9, 
wherethe sun is said to have seven horses yoked to his 
carriage. But think that the same idea may give rise to 
the conception that the sun is represented by a single yellow 
animal, and we may take the passage in the Nighantu as 
referring also to the verse under consideration. I have 
previously alluded to the fact that the dog at the Chinvat 
bridge in the Parsi traditions is described as zarttem, that is, of 
the same colour as the antelope in the third verse. But the 
question of colour cannot be taken as finally settled until we. 
first definitely decide what animal is represented by Mriga.* 

Verses 4 & 5.—Sáyana is literally correct, but again 
misses the spirit, or rather has missed it throughout the 
hymn. Indra was reproached in the second verse for his 
partiality or over-kindness to Vrishakapi. But Indrani was 
not satisfied with it, and if Indra failed to punish the Kapi, 
She took the matter in her own hand. Says she: “ O Indra ! 
as you (thus )protect this ( your) favourite Vrishákapi, let 
the dog, eager ( to chase )a hog (varáha), bite him at his 
ear. The Kapi spoilt my favourite things. t I shall, there- 
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Shakapi, in the form of a 
you are so much angry 
possession (wealth) of the 


* See Dr, Rajendralal’s Indo-Aryans, Vol, IL, p- 303. 
t The word in the original is tashtani, which literally means 
made, shaped, &c. Madhava Bhatta understands it to mean 
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fore, cut off his head, in order that an evil-doer may not 
enjoy happiness. Indra is in the upper ( portion) of the 
universe," Here Indrani is herself prepared to punish 
Vrishákapi by setting the dog at his ear, and cutting off his 
head. I have in a previous chapter shown how the figure 
of Mriga’s head is to be obtained in the sky. Taking the 
three stars in the belt of Orion as the top of the head, the | 
dog is close by the right ear of Mriga and may properly | 
be said to bite it, The word varihz also points out the 
place where we may expect to find the dog. In Rig. i. 
61.7, vardha* is said to be killed by Vishnu beyond a 
mountain, which, in all probability, is the same story as that 
of Indra killing Vritra, A cog chasing vavdha is therefore no 
other than Canis Major following the constellation of Orion, 
or the “ antelope's head " representing Vritra. Sáyana and 
Yáska and even European scholars are silent as to who this 
dog is. The verses, in fact, may be said to have remained 
altogether unexplained hitherto, though the words themselves 
are simple enough and have caused no difficulty. 


VERSE 6.—This verse presents no difficulty. Thus 
satisfied, Indráni speaks of herself as the best of women, 
best in every way. 

Verses 7 & 8.—Indra now tries to conciliate her. Sáyana, 
following the Anukramani, supposes that the seventh verse 
is addressed by Vrishakapi and the eighth by Indra. The 
only reason I can find for such an interpretation is the 


oblations offered to Indrani. I translate it by things generally. 
Whatever meaning we may adopt, it is quite evident that the Kapi’s 
interfering with them has offended Indrani} 

* In Rig. x. 99. 6, Indra is said to have killed Trishirshan, and 
with his aid Trita killed varáha. 
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occurrence of the word ambd, which means “mother,” and 
this cannot be supposed to be used by Indra. But though 
we avoid one difficulty in this way, we are launched into 
arother, for the verse speaks of Indrani being pleasing 
“to me; ^and if Vrishakapi is the speaker “me,” cannot 
refer to him, as Indrani is his mother and, consequently, 
“me” has to be interpreted to mean ^ my father," and this 
Sàyana has done. I prefer taking az as an affectionate 
and respectful 17006 of address, as in modern Sanskrit, and 
the verse presents no difficulty. We can then take both 
the 7th and the 8th verse together and give them a natural 
interpretation. I translate thus “O auspicious lady! what 
you say is true. . . . . .you are pleasing to me . 
But oh! hero-wife, with beautiful arms, pretty figure, profuse 
hair, and broad hips, why should you be so angry with our 
Vrishakapi? Indra is in the upper (part) of the universe.” 


Verse 9.—Indrani replies, “This mischievous (Vrish- 
akapi) considers me to be aviri (4. e, without a brave 
husband or son), while I am the wife of Indra, the mother 
of the brave, and the friend of Maruts. Indra, &c." 


Verses 10 & 11.— Pischel and Geldner suppose that the 
first is addressed by Vrishakapi to Indrani, and the second by 
Vrishakapáyi. Sayama understands them to be addressed by 
Indra.  Whichsoever construction we adopt, the meaning 
remains the same. Indráni is here told that she is highly 
respected everywhere; she is the blessed of all women, and 
that her husband never suffers from old age. This is 
obviously intended to pacify her, 


Verse 12.—Indra says “O Indrani! I am not delighted 
without my friend Vrishákapi, of whom these favourile 
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watery oblations reach the gods. Indra is in the upper 
(part) of the universe.” 

Verse 13.—This seems to be also addressed by Indra to 
Indráni, who is here called Vrishákapàyi. This latter name 
has caused a difference of opinion, some considering 
Vrishàkapáyi to be the mother, some the wife of Vrishákapi.* 
I do not see how the wife of Vrishákapi, as such, could be 
introduced in the song, unless Vrishákapi is understood to be 
the name of Indra himself. Commentators, who take 
Vrishákapüyi to mean the wife of Vrishákapi, accordingly 
adopt the latter view. Pischel and Geldner think that the 
verse is addressed by Vrishákapi to his wife Vrishákapáyl. 
The verse means, “O rich Vrishákapàyi! having a good son 
and a daughter-in-law, let Indra swallow the bulls, your 
favourite and delightful oblation. Indra, &c." There has 
been much speculation as to who could be the son and the 
daughter-in-law of Vrishàkapüyi But if Vrishákapàyi be 
understood to mean the wife of Indra, it causes no such 
difficulty. The adjectives *having a good son." &c, are 
simply complimentary, corresponding to the statement of 
Indráni, that she was the * mother of the brave " in verse 9. 
Indra accepting her statements, asks her to allow him to 
swallow the watery oblations said to come from V rishákapi 
in the last verse. The words frtyam and havis are the same 
in both the verses; and I think that both of them refer to the 
same oblations. 

Verse 14.— Indra, satisfied with the prospect of getting 
the oblations, describes his appetite: * Twenty and fifteen 
oxen are being cooked for me; Ishall eat them and be fat. 
Both the sides of my belly will be filled up. Indra, &c.” 
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The practice of sacrificing bulls to Indra seems to have been 
out of date even at the time of the Rigveda (cf. i. 164, 43, 
where it is said to be an old custom). But the old custom could 
not be entirely forgotten, and if real bulls were not offered to 
Indra, poets supposed that clouds or stars might answer the 
same purpose. The number 3d mentioned in the verse may 
thus refer to the Nakshatras (28), and planets (7). But this 
explanation is doubtful and I cannot suggest a better one. 


Veres 15, 16 & 17.—The fifteenth and the sixteenth seem 
to be addressed to Indra by Indrani, and tne seventeenth to 
Indrani by Indra. In the fifteenth Indrani, according to 
Sayana, asked indra to sport with her just asa bull, with 
pointed horns, roars amongst a number of cows. The next 
two verses do not appear to be relevant to our purpose. We 
may therefore pass these over, and resume the thread of the 
story. Pischel and Geldner suppose that the 17th and 18th 
verses are addressed by Vrishakapayl. 


Verses 18 & 19.—Indrani is now conciliated, and says 
that she has not killed Vrishàkapi but some one else. The 
verse thus means, “O Indra! let Vrishákapi get the slain 
animal—an animal which was quite different from Vrishàákapi's, 
Let him at once have a knife, a fire-place, a new vessel, and 
a cart-load of firewood (to cook the killed animal). Indra, 
&c.” Thus by the intercession of Indra, Indrani was moved, 
and at last undid or rather explained away her previous act 
of decapitation. Pischel and Geldner translate the verse very 
nearly as I have done. They, however, consider it to be 
addressed by Vrishakapyi and translate parasvantam by 
‘wild.’ This does not explain what dead animal is here 
referred to. It is, I think, more natural to suppose that the 
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dead animal here spoken of is the same as that described in 
verse D, and one whose head Indrani is there said to be 
ready to cut off. Indrani now says that this dead animal 
should be given to Vrishükapi, especially as Indra has already 
got his oblations of bulls. I have already shown that there | 
were several legends about the “ antelope's head.” It seems | 
that Indráni, referring to some of them, assures Indra that | 
it was not Vrisbákapi in the form of the antelope which she | 
killed, but some one else (literally parasvantam = representing | 
another than Vrishakapi, as Sáyana takes it.) Thereon Indra, | 
having thus saved Vrishákapi by his intercession, observes, 


“ Thus do I go seeing and discriminating between a ८४६86 and 
an ârya ; 1 take my drink from those that prepare Soma juice 
and cook the oblations, and thus behold or protect the 
intelligent sacrificers.” In another word, Indra is glad that 
he has saved an Árya, and triumphantly declares that heis 
always careful to distinguish between an Árya and a Disa, 
the latter of whom he would punish and kill, e. £i 
Vritra, who is said to be a Dasa.  Vribákapi being thus saved 
Indra, in the following verses, bids him a farewell, wishing 
for a safe journey and speedy return, These verses are very 


important for our present purpose, and 1 shall therefore 
examine them singly. 


Verse 20—In this verse Indra asks Vrishákapi to go | 
to his. house (astam) and then return afterwards to the 
house (grihas) of Indra. But the question is where is 
Vrishákapi's house and where is that of Indra? ‘The words in 
the original are dhanva, krintatra and nedtyas. Vrishákapl 
is asked to go to dhanva, which is also Rrintatra. Sàyam 
takes dhanva to mean a desert and frin/atra in the sense 
Ss “the trees therein are cut of" But this meaning 
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does not quite suit the context. What is meant by saying 
that Vrishkap!, who is admittedly the sun in a different 
form, should go to a forest? Where is that forest, and 
what does it imply? Dhanva isa word that occurs several 
times ip the Rigveda. In Rig. i. 35. 8 it is said to consist 
of three voJamas and is contrasted with the earth, Savana 
there understands it to mean “sky or heavens;" and I see 
no reason why we should not interpret the word in the 
same way in this verse. Dhanva therefore means “sky” or 
* heavens." But is it the vault above with three stages? 
No, the poet qualifies the idea by #rintatra, meaning “ cut 
off" It is thus evidently the portion of tne heavens 
which is cut off. In other words, the idea here denoted 
isthe same as that expressed by the phrase avarodhanam 
divak—' where heavens are closed," .r “where the view is 
obstructed,” in Rig. ix. 113. 8. Dhanva, which is Zrzfantra," 
thus denotes the innermost part of the celestial sphere, 
the southern hemisphere or the Pitriyána. The poet knows 
that the vault of the heavens above him has three halls or 
stages which Vishnu is said to have used as his three steps 
(Rig. i. 22. 17) But of the nether world the poet has 
no definite knowledge, and he therefore cannot specify the 
yojanas or the stages it contains. Thus he simply says that 
there are some yojanas therein. The first part cf the verse 
may now be translated thus: O Vrighikapi! go to the 
house (in) the ceiestial sphere which is cut off and which con- 
tains some yojanas or stages.” In short, [ndra means that 


Vrishákapi should now descend into the southern hemispere. 


x y J -rintatra. is used in the Rigveda is 
The only other place w here krin dee uec reis 


v. 27. 13, which Yaska and Sáyana both r ) 
“waters come up from krintatra i. e», Ei Bae may be as 
well asked jf krintatrât cannot here mean “i from below. 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


M e e 
| 
188 THE ORION. [CHAPTER | 
| 
The latter part ofthe verse literally means “and come to | 
our house from nediyas.” Now nediyas is again a word which 
neither Yàska nor Sáyana seem to have properly understood, 
Pánini (v. 3. 63) tells usthat uediyas is the comparative of antika. 
Now zediyas cannot possibly be derived from antika by any 
change in the form of the latter word. Panini therefore con- 
siders zeda to he a substitute for antika, when the comparative 
form is to be derived. This is equivalent to saying that ‘bet’ is 
to be substituted for 'good' in deriving the comparative form 
of ‘good’ in English. I need not say how far such an expla- 
nation would be regarded satisfactory. My own view is that 
nediyas had lost its positive form in the times of Panini, or 
perhaps its positive form wasnever in use like that of ‘superior’ 
in English. But Panini, who, as a grammarian, felt bound 
to account for all the forms, connected nediyas with antika, 
probably because the ordinary meaning of nediyas in his time 
was the same as that of the comparative form of antika, But 
we cannot infer from this that nediyas might not have meant 
anything else in the days of Pánini. Panini might have taken 
into account only the most ordinary sense of the word, and find- 
ing that a positive form was wanting connected it with the word 
which expressed the ordinary meaning in the positive form. 
The fact that Panini considers nediyas as the comparative of 
antika does not therefore preclude us from assuming, if we 
| have other grounds to do so, that 7222८ 0)65 originally meant 
something else zr addition to its present sense; for Panini | 
speaks of the form and not of the meaning of nediyas. Having | 
| thus shown that the authority of Panini is not against me, I 
shall now give my meaning of nediyas. I think it means lower, 
being akin to neath, beneath, nether and corres 


~ * Bopp derives O. H.G. nidar Eron Sk. mi dowh, गए Bopp derives 0. H.G. midar fron Sk. ni down, and dis- | 
approves Grimm’s suggestion that it should be traced to a Gothic | 
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ponding words in other languages. 


The suggestion, I k 
will be received by some w 88 , I know, 


; ith surprise and suspicion, aud I 
must give my grounds for proposing a new meaning. There 
isno passage in the Rigveda where the use of nediyas might 
be considered as definitely deciding its meaning. In Rig. v. 
52. 6, viii. 26. 10 and x. 101. 3, nedishtha or nediyas might be 
supposed to mean lowest or lower. But the passages are not 
conclusive on this point, as the word there used might also be 
understood to mean ‘ nearest,’ ‘nearer,’ according to Pànini. 
In the Brahmanas we, however, meet with more decisive 
passages. Thus in the Aitareya Brihmana vi, 27 nediyas is 
ccntrased with wparishthat.* Bohtlingk and Roth give a passage 
ficm ihe Kathaka recension of Yajurveda (28. 4), which says, 
“he ascends (ároZatr) io the heavens from the nethisiha world."t 
Here the word ‘ascend’ clearly shows that the nelishtha 
aorld must be undeistood to mean the ‘lowest world, 
‘world at the bottom.‘ In the Tandya Biahmana (iii, 4, 2, 
13, 2) there occurs a passage where the directions for lowering 


verb nithan, nath, mthum, and divided as nid-ar, ar being a 
comparative termination. (Bopp, Com. Gr, Eng. Tr. 1860, Vol. IL, 
p 382). K. Brugmann compares Sk. nediyas with Av. nacd-yah 
meaning ‘ nearer,’ and derives the words from nazd ‘ni down and 
sed to sit). Cf. Sk. mida Lat. nidu, 0, Ir. net, O. 11, 6. nest— a 
resting place iComp. Gr, j., $ 591, ii, $$ 4, 135). Both Bopp and 
Brugmann do not propose any new meaning of nediyas. But itis 
evident that whichsoever derivation we adopt the werd is connected 
with ni down, and if we find passages in the Brahmenas where it is 
contrasted with «pari-skl@i, we can, ] think, safely understand 
nediyas to mean ‘ lower’ as suggested by its etymology ; * nearer "is 


a secondary meaning. 


* gqer Weide साते Ait. Br. vi. 27. 


T नेदिष्ट।देव स्वरलोकमारोहति । Küthak, 28. 4. 
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the tone are given as follows :—“ Just as after creeping 
up to the top of a high tree (a man) gradually comes lower | 
aud lower so, &c."* The word for lowering in the text in| 
nediyas san&ramüt, aud there is no possibility of mistaking its 
meaning. In the Tándya Brahmana ii. 1. 3 the raising of the | 
tone is described as ascending from top to top («grit agram); 
and zediyas sankrama must, therefore, mean a gradual 
lowering of the voice. In fact, nediyas sankrama represents 
the same idea as /;w-er-zug, that is, not taking a sudden leap 
down but descending from the highest point to the next 
lower, and so on, In all these places Sayana explains zeatyas 
as meaning 'nearer' according to Pánini; but in every case 
he has to strain the words to suit the context. It was nof, 
however, Sáyana's fault ; for after zediyas was once assigned 
to antika, al traces of its old meaning were naturally lost, 
and none daied to question Pánini's authority. Bot we now 
know that in other languages ze2? means low, and in several 
passages in the Brihmanas, we find nediyas contrasted with 
‘upper’ or ‘top.’ This, in my opinion, is sufficient to prove 
that zed?yas meant lower in the Vedic times, Ihave already 
shown that the authority of Panini is not against understanding 
the word in this way. All that he has laid down is that 
nediyas having no positive form should be derived from 
antika without saying whether nediyas was or was nct used 
| in any other sense. I am therefore inclined to think that 
nediyas might have had more than one meaning even in 
Panini’s time, but he took the most ordinary meaning and | 
derived the comparative form from antika. This is course | 


TE 


ˆ यथा मह्दाबक्षस्याग्रं Beat नेदीयः संक्रमात्‌ संक्रामत्येवमेतलेदॉय: 
: ^ $ : 
सक्रमया नेदीयः संक्रमात्‌ संक्रामति । Tan. Br. 11. 4. 2, 
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ping | of time served in its turn to restrict the denotation of the 
wer | word only to one meaning, viz., ‘ nearer.’ 
: in | I would therefore translate the verse thus, “O Vrishá- 
3 ils kapi ! go to the house—the celestial sphere which is cut off 
the | and which contains some (unknown) yojanas or stages. From 
am); | your nether house come to our house. Indra is in the upper 
dual | (portion) of the universe." MNediyas is thus contrasted with 
ents | uttara in the burden of the song. Both are comparative 
leap forms. Indra is in the z//ara (upper) regions, while Vrisha- 
next kapi is going to the zediyas (lower) world ; and Indra expects 
tyas or rather requests Vrishakapi to come back agaia to his ([ndra’s) 
case house. That is the gist of the whole verse. The idea that the 
not, sun falls down from the autumnal equinox is an old one. In 
ned Ait. Br. iii. 18 and in Taitt. Br. i. 5. 12. 1 the ceremonies on 
lost, on the Visüván or the equinoctial day in a sata are described, 
now and there we are told that “gods were afraid cf the sun 
reral falling down from the sky and so supported him," and being 
vith thus supported he “ became uttara to all.” The Ait, Br. iii, 
rove 18 has thus the same word z//ara that we have in (bis verse, 
ady and it is natural to suppose that both relate to the same 
ling subject. I have also quoted a passage from the Aitareya 
that |. Brahmana where nediyas is contrasted with uparmshtát. From 
fom these I infer that the verse, w2 are now considering, describes 
nsed the descent of the sun into the southern or ihe lower 
that — hemisphere, and that Indra asks him to come back again to 
1 in the house of Gods, Z2, the northern hemisphere. I have 
and already given in full my reasons for unders anding uzdiyas 
urse | in a differeh: sense. But I may remark that, even accepting 
a the common meaning of the word, the verse may still be 
aid interpreted in the way I have suggested. 


Verse 21.—Vrishákapi has gone down to the nether 
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world. This verse now describes what Indra will do when he 

returns. Says Indra, “ O Vrishakapi ! you, the destroyer of | 
sleep, who are gcing to the house, come back again, again by | 
(your) way. We would perform the sacrifices, Indra, &c. 
The verse thus distinctly refers to the recommencement of 
the sacrifices in the Devayana or the Uttaráyana as understod 
in old days. The word suvitd is from the same root as 
váitanika and £aipyüvahaz is from kr, the root which gives 
us the word Aa/pa in kalpasittras. Savita kalpayüvahaz thus 
means “ we would perform tne vaztinzka ceremonies," which, 
as described in the first verse, were stopped when the sun 
went down to the neither world | may also here point out 
that the house in the nether world or, as Sayana interprets 
it, the house cf tte enemy is called asda literally ‘thrown,’ 
while Indra’s house is called erzzz. The sun goes down to the 
asia and returns up to the gria of Indra. This verse, in sofar 
asit speaks of the recommencement of sacrificial ceremonies, 


confirms the interpretation I have proposed for the preceding 
verse. 


VERSE 22.—This is the most important verse in the 
whole hymn. |t describes the circumstances under which | 
Vrishákapi will return to Indra's house. Literally rendered ,. 
it means, “O mighty Vrishákapi !* when you rising up- 


* Piechel and Geldner suppose that the verse is addressed byà | 
third person to Vrisükapi and Indra, probably because both these 
names occur in tbe vocative case and the verb is in plural. In that 
case the verse would mean, “ When Indra and Vrishákapi would 
both be in the house. where would the sinning Mriga be, &c, ?" 
This interpretation does not, however, m Y 
of the verse material for our purpose. For whichsoever construc: 
tion we adopt the question still remains—why is the Mriga invisible 
when both Indra and Vrishdkapi are together? i 


ake any change in the part 
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wards (or rather northwards) would come to (our) house, 
where would that great sinner Mriga be? Where he, who 
misleads people, would go? Indra, &c.” Now Yáska, in 
whose days all traces of Canis being once a star inthe 
heavens were lost, could not understand what to make of the 
E * where would that great sinner Mriga be?” [६ 
means that Mriga would not be seen, would not be visible, 
when Vrishakapi goes to the house of Indra; but Yáska did 
not perceive what was intended by such a statement. He 
could not conceive that the constellation of Mrigashiras would 
be invisible, when the sun in his upward march would be 
there at the beginning ofthe Devayana, that is, when he 
comes to the house of Indra, and therefore he proposed to 
interpret Mriga in the sense of “the sun" (Nirukta 13. 3). 
Mriga, says he, is derived from mry to go, and means “going,” 
* gne who goes and goes and never stops, in other words, 
“the sun.” Now, says his commentator, when a person goes 
into a house he cannot be seen by the outsiders. So Vrishá- 
kapi, when he goes to the house, cannot be seen by the 
people on the earth ! I do not think that I need point out the 
highly artificial and inconsistent character of this explanation. 
The word Mriga,so far as I know, is no where used in the 
Rigveda in this sense. Again, if the word Mriga in the third 
verse of this hymn is to be understood as meaning an antelope, 
is it not natural enough to suppose that the same Mriga is BS 
ferred to in this verse? Then, again, how can the sun be said 
to become invisible to the people when he is in the house of 
gods? Nor can he be invisible to Indra whose house he 


enters. What can, in such a case, be the propriety of the 
word udancha or “ rising upwards 
according to Yáska, we shall have to 3 


13 


n? Tf Mriga means the sun 
uppose that the 
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rising sun Was invisible, a clear contradiction in terms. I am 
sure Yaska, here, tried to explain away the difficulty in the 
same way ashe has done in the case of Vrzka. But, in the 
present instance, the solution he has proposed is, on the face 
of it, highly inconsistent. so much so that even Sayana, does 
not follow it. Sáyana, however, has nothiag else to propose, 
and he quietly leaves the word Mriga asit is and unexplain. 
edin his commentary. In short, both Sáyana and Yaska 
have found the verse too difficult to explain. The meaning I 
have proposed explains the verse in a natural anda simple 
manner, and further corroborates the statement in the 
Rigveda previously referred to vzz., “Canis awakened 
the Ribhus at the end of the year." In the Taittiriya 
Brahmanai. 5.2.1, we are told that the Vedic priests, 
e g., Matsoni, observed the position of the sun amongst 
stars in the morning, and, as the Nakshatras disappear 
when the sunrises, they determined the position by observ- 
ing what Nakshatra rose a little before the sun. The 
present verse records an observation to make which no 
greater skill is required. It tells us that when Vrishákapi 
went to the house of Indra his Mriga was not visible any- 
where, thus clearly indicating that sun rose with Orion 
on that day. The word udancha is especially remarkable 
in this case. The sun must be udancha when he goes to 
the house of Indra, which, the burden of the song tells us, 
is in the northern or the upper part of the universe This 
verse, therefore, clearly describes not merely the rising suns 
but the position of the rising sun amongst the constellations 
when he is at the vernal equinox, the entrance of the house 
of gods or the house of Indra. Sayana and Yáska have 
completely missed this point, and have made Vrishákapl 
represent the rising sun as an unnecessary rival to Saviti 
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(Nirukta 12. 12). If the meaning I have proposed is correct, 
we have here a record of the position of the sun at the vernal 
equinox. Itake bulvaghas in the original to mean « great 


sinner ;” but it may be translated as Yaska proposes by 
But in either case I would 


* omnivorous ” or “ voracious.” 
take it as referring to the antelope's spoiling the things of 
Indrani. The point is that the sinning Mriga would not be 
with Vrishakapi when he again goes to the house of Indra, 
and Indrani would have no cause to complain of the presence 
of the odious Mriga at the time. 

VERSE 23.—Siyana translates, / O arrow ! Manu’s daugh- 
ter, named Parshu, gave birth to twenty (sons) together. 
Let her whose belly was big be happy ! Indra is in the upper 
(portion) of the universe." I cannot, however, understand 
what it means. Parshu, according to Sáyana, isa Mrigi or a 
female antelope. But why address the arrow to give happiness 
to her ? Can it have any reference to the arrow with which 
Orion was killed ? Then whoare these twenty sons? Are 
they the same as twenty mentioned in verse 14? Isit likely 
that twenty alone are mentioned leaving the additional 
fifteen to be understood from the context? The concluding 
verse undoubtedly appears to be benedictory. Buti have 
not found a satisfactory solution of the above questions, 
Perhaps bała meaning ‘ auspicious,’ may be used for Vrishá: 
kapi, and Indra addressing him pronounces benediction on 
the female that gave birth to the yellow antelope and several 
other stars that are supposed to be either killed or swailowed 
by Indra in this hymn. But cannot speak with certainty 
on the point and must leave the verse as it is. 

Now let us see what are the leading features of the story 
of Vrishakapi and what they signify. We have seen 
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that scholars differ in assigning the verses of the hymn to | 
the different speakers, and here and there we meet with | 
expressions and words which cannot be said to be yet satis- 
factorily explained. Some of the interpretations I have | 
proposed may not again be acceptable to all. But these | 
difficulties do not prevent us from determining the leading 
incidents in the legend, which may therefore be summarised 
somewhat as follows. Vrishàkapiis a Mriga, and sacrifices 
are stopped where he revels. He is, however, a favourite of 
Indra, and consequently the latter, instead of punishing, 
follows him. Indrani, who has herself been offended by the 
Kapi, now reproaches Indra for his overfondness for the 
animal and threatens to punish the beast by cutting off his 
head and letting loose a dog at his ear. Indra intercedes and 
Indráni assures him that the punishment has not been 
inflicted on his favorite beast, but on someone else. Vrishi- 
kapiisnow going down to his house and Indra, in bidding 
farewell to his friend, asks him to come up again to his 
(Indra's) house, so that the sacrifices may be recommenced; 
and, strange to say, that when Vrishákapi returns, in his 
upward march to the house of Indra, the impertinent Mriga 
is no longer to be seen! Vrishakapi, Indra and Indrani thus 
finally meet in the same house, without the offensive beast, 
and the hymn therefore concludes with a benedictory verse: 


There can be little doubt that the hymn givesa legend 
current in old Vedic days, But no explanation has yet been 
suggested, which accounts for all’ the incidents in the story 
or explains how it originated. Vrishükapi is a Mriga, and 
his appearance and disappearance mark the cessation and 
the recommencement of the sacrifices. The Indian tradi 
tion identifies him with the sun in one form or another and i 
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comparison with Greek Erikapaeos points to the same conclu- 
sion. Our Vrishakapi or Mriga must again be such as is 
liable to be conceived in the form ofa head cut off from the 
body, and closely followed by a dog at ils ear, unless we 
are prepared to treat the very specific threat of Indrani as 
meaningless except a general threat. All these incidents 
are plainly and intelligibly explained by taking Vrishákapi 
to represent the sun at the autumnal equinox, when the 
Dog-star or Orion commenced the equinoctial year ; and, 
above all, we can now well understand why Vrishákapi's 
house is said to be low in the south and how his Mriga 
disappears when he goes to the house of Indra—a point 
which has been a hard knot for the commentators to solve, 
l, therefore, conclude that the hymn gives us not only a 
description of the constellation of Orion and Canis (verses 
4 and 5), but clearly and expressly defines the position of 
the sun when he passed to the north of the equator in old 
times (verse 22) ; and joined with the legend of the Ribhus 
we have here unmistakeable and reliable internal evidence 
of the hymns of the Rigveda to ascertain the period when 
the traditions incorporated in these hymns were first framed 
and conceived. In the face of these facts it is impossible 
to hold that the passages in the Taittiriya Sanhita and the 
Brahmanas do not record a real tradition about the older 
| beginning of the year. 
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Results of previous chapters— Winter solstice in Phálguna and | 
Magha—Successive year-beginnings in old times stated and 
explained—' he second traditional year-beginning in the Tait- | 
(17198 Sanhità—Winter solstice in Chaitra and vernalequinox in | 
Punarvasu—Vedic traditions corroborating the same—The | 
commencement of the sacrifice with Aditi, the presiding deity of | 
Punarvasu—J he Abhijit day— The asterismal Prajápati with | 
Chitra for his head—THE CokcLusIoNs—Periods of ancient Vedic 
literature stated and described—The Pre-Orion Period, 6000— 
4000 B. C.—The Orion Period, 4000—2500 B.C, The Krittika 
Period, 2500—1400 B. C.—Pre Buddistic Period, 1400—500 B. ©. | 
— Not inconsistent with the results of Comparative Philology | 
or Mythology—Rate of the precession of the equinoxes—Cor- 
rectly determined by the Hindus—Continuous record of the 
different positions of the equinoxes in Senkrit literature—Tradi- 
tions based upon the same—Prajipati, Rohini and Rudra—Mean- 
ing of Rohini—The Krittikás in the Taittiriya Sanhità and Vedánga 
Jyotisha—The equinox in Ashvini in later works.—Story of 
Vishvámitra— Notices of the recession of the ‘rainy season from 
Bbidrapada to dyeshtha Conclusions shewn to be consistent 
with the traditions regarding the antiquity of Zoroaster and the 
Vedas. 


We have thus traced back one of the traditions about 
the old beginnings uf the year, mentioned in the Taittiriya 
Sanhitá, to the oldest of the Vedic works, and what is still 
more importent, shown that the Vedic traditions are in 
this respect completely corroborated by the oldest records 
and traditions of the other two sections of the Aryan race— 
the Parsis and tne Greeks, The traditions of each nation 
taken singly may not be conclusive, but when, putting all 
these together, and interpreting one set in the light of 
another, we fird that directly or indirectly all point to the 
same conclusion, their cumulative effect cannot but bé 
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conclusive. Scholars have already discovered the similarity 
between the traditions of the three nations; but without 
any clue to the period when all the Aryas lived together, 
it was impossible to reduce all these traditions into a 
harmonious whole. The traditions of Orion, and especially 
its position at the beginning of the equinoctial year, do, 
however, supply such aclue, and with its help the mystery 
about the oldest periods of Aryan civilization is consider- 
ably cleared up. Thus if Orion is now no longer a hunter 
of unknown parentage, we need not also indulge in uncer- 
tain speculations about the foamy weapon with which Indra 
killed his enemy, or how the four-eyed dogs came to be 
stationed at the Chinvat Bridge, or why the Ribhus are 
said to be awakened by a dog at the end of the year. 


Astronomically the matter is as simple as it could be. 
All our measurements of time are directly based upon the 
changes in the positions of heavenly bodies, But there is 
no measurement of time, at present determined, which is 
longer than the period during which the equinoxes complete 
their revolution in the ecliptic. It is, therefore, the best 
measurement of time for determining the periods of anti- 
quity, only if we have reliable records about the position of 
heavenly bodies in early days. Fortunately, such records 
of the time, when the Hellenic, the Iranian and the Indian 
Aryans lived tegether, have been preserved for us in the 
Rigveda, and with the help of the Greek and Parsi 
traditions we can now decipher these records inscribed on 
the specially cultivated memory of the Indian Aryans. 
Commencing with the passages in the Taittiriya Sanhita 
and the Brahmanas, which declare that the Phalguni full- 
moon was once the new-year's night, we found that Mriga- 
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shiras was designated by a name which, if rightly inter- 
preted, showed that the vernal equinox coincided with that. 
asterism in old times. This was, so to speak, a sort of 
corroborative evidence of the truth of the statement in the 
Taittirîya Sanhita. A reference to the figure will show at | 
a glance that if the sun be at the winter solstice on the 
Phalguni full moon day, the moon to be full must be — 
diametrically opposite to the sun and also near Phalguni. 
Uttar’ Phalguni will thus be at the summer solstice and the — 
vernal equinox will coincide with Mrigashiras. With the sol- 
stice in Mágha, the equinox will be in the Krittikás ; while 
when the Uttarayana begins in Pausha the equinox is in | 
Ashvini. Ashvini and Pausha, Krittikas and Magha, and . 
Mrigashiras and Phalguna are thus the correlative pairs of 


successive year-beginnings depending entirely upon the pre- 
cession of the equinoxes , and the facts, statements, texts and 
legends discussed in the previous chapters supply us with | 
reliable evidence, direct and indirect, of the existence of all 
these year-beginnings in the various periods of Aryan civili- | 
zation. It has been further shown that not only the traditions, 
but also the primitive calendar of the Parsis bears out the | 
‘conclusions we have deduced from the Vedic works. d 


We have so far considered only one of the traditional _ 
year-beginnings recorded in the Taittirtya Sanhitá, the | 
Phalguni full-moon. Bat it may be asked how we interpr | 
the other mentioned along with it, and almost in the same 
words. Analogy at once suggests that we should interpret 
it in the same way as we have interpreted the first. Wit Bo 
the Phalguni full-moon, at the winter solstice the vern 
equinox was in Mrigashiras; so with the Ohitra full-moo' 
at the solstice the vernal equinox would bə in Punarvas 
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ExPLANATION :—The figure is drawn on the supposition 
that the earth (E) is in the centre, that the sun moves in | 
Ecliptic, and the precession of the equinoxes is caused by the | 
motion of the Ecliptic. With a given Nakshatra at the vernal 
equinox, we can here at once find what Nakshatras would be at 
the other cardinal points and hence also the month at the 


winter solstice. 
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Let us, therefore, see if we have evidence in the Vedic 
literature in support of such an ia terpretation. It may be 
observed that we are here entering upon the remotest period 
of antiquity, when the year was probably first determined 
with some approach to accuracy ; and even inthe Vedas there 
is hardly anything beyond vague traditions about this period, 
while the Greeksand the Parsis have not, it appears, preserved 
even these. 


There is no express passage which states that Ponaryast 
was ever the first of the Nakshatras, nor have we in this 
case a synonym like Agrahdyana, or Orion, wherein we 
might discover similar traditions. There are, however, some 
indications about the oldest position of Punarvasü preserved 
in the sacrificial literature. The presiding deity of Punarvast 
is Aditi, and we ate told in the Aitareya Bráhmana i. 7, and 
the Ta:ttiriya Sanhita vi. 1.5.1, that Aditi has been blessed 
with a boon that all sacrifices must commence and end with 
her. The story begins with the statement that the Sacrifice 
(the mysterious sacrificial personage) went away from the gods. 
The gods were then unable to perform any further ceremonies, 
and did not know where it (the sacrifice) had gone to; and 
it was Aditi that helped them, in this state, to find out the 
proper commencement of the sacrifices. * Thìs clearly 
means, if it can mean anything, that before tbis time 
sacrifices were performed at random, but it was at this n 
resolved and fixed to commence them from Aditi. Aditi was 
thus the oldest and the first commencement of the sacrifice 
or the year. In the Vajasaneyi Sanhita 4 19 SET’ EE Vajasaneyi Sanhita 4. 19 Aditi is said to 


ER NEGET. d 
* Ait, Br. i. 7, A similar tradition about Orion is narrate! > 
Greek mythology. It is stated that having lost his sight he ee 
ed a guide to the east in search of the sun and there, by, exp2s!0g 
his face to the rising sun, his sight was restored. 
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be zbhayatah shirshni, “ double-headed,” and the commen- 
| tators interpret it to mean that the two termini of the 
| sacrifices, which began and ended with Aditi, are the two 
heads here alluded to. These traditions are further corrobo- 
| rated by the sacrificial ceremonies. According to the sacrificial 
terminology the 4th day before Vishüván or the central day | 
of the yearly satra is called the Abhijit day. “In the sixth | 
month,” observes Dr. Havg,* “there are three Abbiplava 
| halahas (six-day’s periods) and one Prishthya sha/aha.” | 
| This makes up the first 24 days of the sixth month 
The following days are thus enumerated: the Abhijit day, 
the three svarasdman days and the Vishivin, or the central 
|| 


day which stands quite apart.” Thus if we exclude the 
Vishavan day, as standing apart by itself, this gives us four 
days, and with the two days—Airéira and Chaturvinsha— 
which are taken up by the initial ceremonies of the satra, 
we make up the sha/aha wanted to complete the six months. 
The Abhijit day thus falls on the fourth day before | 
the Vishüván. Now if Abhijit day be supposed to be named li 
after the Nakshatra of that name (Z e, when the sun is in | 
Abhijit) then the Vishivan, or the autumnal equinox must 
fall four days—or as the sun travels over about i° of 
the ecliptic each day, 4°—after the asterism of Abhijit; \ 
and it can be shewn by attronomical calculation that, 
with Aditi or Punarvasü at the vernal equinox to com- 
mence the sacrifice, we get nearly the same result. In the - 
Sürya Siddhanta (viii, 3 table) the longitude of Punarvasü 
ssaid to be 93°, while that cf Abhijit is 266° 40, that 
is, in other words, Abhijit would be about 6° behind the ` 


* See Dr. Haug's translation of the Aitareya Práhn ana iv 1 
p. 279, note, : 
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n- autumnal equinox or Vishuvan, if we suppose the verna; 
he | equinox to exactly coincide with Punarvasü, With the 
vO vernal equinox in Funarvasi there is again no other Nak- 
10- shatra nearer to cr at the autumnal equinox to mark the 
ial Vishüvàn day. We can, therefore, now understand why 
ay | Abhijit, which is so far away from the ecliptic, should have 
th been included in the old list of the Nakshatras. it marked 
7a, the approach of the Vishüvàn in the primitive sacrificial 
1." calendar, but when it ceased to be used for that purpose owing 
th. to the falling back cf seasons, it was naturally dropped from 
y, the list of the Nakshatras, as it was far away from the Zodiac, 
ral If Bentley's suggestion about Mila and Jyeshtha be correct, 
he this must have been done at the time when the vernal equinox 
ur was in Orion. But be that as it may, it will, I think, be clear 
— from the above that the position of the Abhijit day inthe 
ra, sacrificial literature fully supports the tradition about Aditi, 
hs. the presiding deity of Punarvasü having discovered the 
gre commencement of the sacrifice. Aditi at this time must have 
ed — also separated the Devayána from the Pitriyàna and thus may 
in | have been apprcpriately called the mother of the Devas (Rig. 
ust i x. 12. D).* It was from her that the Adityas were born (Rig. 
of x. 72. 8; Shat. Br. iii. 1, 3. 2), or the sun commenced his 
it; \ yearly course. 

at, ' 


fi * Aditi is here said to be the daughter of Daksha, also cf, Rige 


ma vii. 66. 2. In Puránic traditions the 27 Nakshatras are sżid to be 
he | the daughters of Daksha who gave them to the moon, If we com- 
151 bine these two traditions Aditi would be at the head of all the 
hat Nakshatras, in the same way as Mrigashiras or the Krittikas headed 
hem i the list in later times. There are again many legends in the Pura- 
= nas, stating that everything was born [rom Aditi. We can aom 
m ; for all these facts if we place Aditi at the vernal equinox, when the 


| calender was first fixed for tbe sacrificial purposes. 
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The only other tradition I could find in the Vedic litera- 
ture about this position of Aditi is the story of the asterismal 
| Prajápati given in the Taittirlya Bráhmana (i. 5. 2. 2).* The 
| asterism of Chitrá is here said to be the head of this Prajápati, 
Sváti the heart, Hasta the hand, Vishákhà the thighs, and 
Anürüdhá the foot. Many conjectures are made about the 
meaning of this figure, but none of them satisfactorily explains 
why Prajipati, who is said to be the god of time or the 
lustrum of years in the Vedinga Jyotisha, should have been 
represented in this way. I propose that we should interpret 
it after the manner ot a similar representation of Brahman by 
Badarayana, t wherein the different signs of the Zodiac are 
said to be similarly related to the different parts of the body 
of Brahman or the Creator. Prof. Max Müller has thus 
translated the verse :—“ The ram is the head, the face of the 
Creator is the bull, the breast would be the man-pair, the 
heart the crab, the lion the stomach, the maid the hip, the 
balance-bearer the belly, the eighth (scorpion) the membrum, 
the archer his pair of thighs, the Makara his pair of knees, 
the pot his pair of legs, the fish his two feet.’{ Thus if 
Mesha was Brahman's head when the Rashis were introduced 
Chitrá could. well be said to bethe head of Prajápati when — 
the Chitra full-moon commenced the year. But though we | 


* A . तिं `a eS ` | 
तयाचे agda प्रजापतिं àg | उभयोरेनं लोकथोविंदुः | हस्त एवास्य _ 
हस्त:। चित्रा शिरः feat gast | डरू AmA | प्रतिष्ठानुराधा: । एप 
नक्षत्रीयः प्रजापतिः । 
1 मेषः शिरो5थ वदनं qut विधातुः वक्षो भवन्रमिथुनं हृदयं कुलीरः। 
| p मेषः शिरोऽथ वदनं बृषभो विधातुः वक्षो भवेन्नमिधुन हृदयं कुलीरः 
| सिंहस्तथोद्रमथो युवतिः कटिश्च बास्तस्तुलान्टदथ मे इनमष्टमः स्यात्‌| 
i धन्वीचास्योस्युग सझरो जानुद्वयं भवति। 
जंघाट्विंतयं कुंभ: पादो मत्स्यद्वयं चेति॥ 
f India; what it can teach us? pp. 322, 323. 
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a= can thus satisfactorily account for the fact why Chitra 
al 


should have been called the head of Prajipati, yet we can- 
1९ | not give an equally satisfactory reason in the case of one of 
i, | the Nakshatras in this representation, unless we place three 
intercalary months in five years. It is, however, very 
difficuit to determine how the intercalary months were 
inserted, if at all, at this remote period, and the question 
must therefore, to a certain extent, remain unsolved for the 
present. The analogy of the pictorial representation of the 
twelve signs of the Zodiac in later days, is, however, a 
strong ground to hold that the asterismal Prajipati may 
have been similarly conceived when the primitive year was 
first determined on the Nakshatra system. There is, so far 
as I know, no more evidence about this primitive calendar 
in the Vedic works, than what has been given above. 
But the traces of such period which we can discover in the 
sacrificial literature and especially the express mention in 
Taittiriya Sanhità that the Chitra full. moon once commenced 
the year are, in my opinion, sufficient to prove the exist- 
ence of such a calender in the primitive days. We 
cannot otherwise account why the first and last offerings in 
every sacrifice should be made to Aditi and why Abhijit- 
day should precede the Vishüván by four days. Compared 
to the evidences of the Orion period, these are slender mate- 
tials for the construction of the primitive Vedic calendar, but 
they are decidedly superior to the materials on which Dr. 
Geiger has determined the primitive calendar of the Iranians. 


| 
, 
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——— 


I nee n n 


[॥ ` It appears to me therefore that the oldest Vedic calendar, 

1 like the oldest hymn, was sacrificial; and that the sacrifice 
| orthe year commenced with Aditiat the vernal equinox in 
| or near Punarvasü, The phases of the moon, the seasons 
| 
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and the ayanas further guided the ancient Aryas in 
measuring time for sacrificial purposes. The asterism of 
Abhijit marked the approach of Vishüván or the central 
day, while Punarvasü, which soon after came to be called 
Yamakau, perhaps Yama and Yami, indicated the begin- 
ing of the year. Sometime after this and before the 
vernal equinox had receded to Orion, the lunar months and 
77075 or days appear to have come in use; and, in fact, the 
whole calendar seems to have been rearranged, the year 
being made to commence from the winter solstice in the 
Chitra full.moon. But this did not alter the sacrificial 
system, which, so far as the procedure is concerned, still 
continues to be what it was in the oldest days. For all 


civil purposes the new calendar was, however, at once | 


adopted and the two systems have continued to exist 
side by side up to the present day, though in a consider 
ably modified form, as described before in the second Chapter. 


The oldest period inthe Aryan civilization may there- 
fore be called the Aditi or the pre-Oriou period, and we 
may roughly assign 6000-4000 B. C. as its limits. It was 
a period when the finished hymns do not seem to have been 
known aud half-prose and half-poetical Nivids or sacrificial 


a 


formule “giving the principal names, epithets, and feats 


of the deity invoked " were probably in use. The Greeks 
and the Parsis have retained no traditions of this period, 
for the simple reason that they carried with them only 
the calendar which was in force when they left the common 
home, while the Indian Aryas have preserved all the tradi- 
tions with a super-religious fidelity and scrupulousness. It is 
thus that I explain why the oldest Greek and Parsi traditions 
do not go beyond Orion. 
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| We next come to the Orion piriod which, roughly speak- 
ing extended from 4000 B.C. to 2500 B. C., from the time 
when the vernal equinox was ia the asterism of Ardra to 
the time when it receded to the asterism of the Krittikis, 
This is the most important period in the history “of the 
Aryan civilization. A good many séA/as in the Rigveda 
(e.g that of Vrishakapi, which contains a record of the 
begining of the year where the legend was first conceived) 
were sung at this time, and several legends were either 
formed anew or developed from the older ones. The Greeks 
and the Parsis appear to have left the common home during 
the latter part of this period as they have retained most of 
these legends, and even the attributes of the constellation of 
Mrigashiras, otherwise called Agraydna, Orion or the 
Paury:ni. We can now easily understand why no confirma- 
tory evidence about the Krittiká-period is found either in the 
Rigveda or in the Greek and Parsi legends and traditions. 
This was pre-eminently the period of the hymns. 


The third of the Krittika-period commences with the 
vernal equinox in the asterism of the Krittikas and extends 
up to the period recorded in the Vedánga Jyotisha, that is, 
from 2500 B. C to 1400 B. C. It was the period of the 
Taittiriya Sanhita and several of the Brahmanas. The hymns 
of the Rigveda had already become antique and unintelli- 
gible by this time and the Brahmavidins indulged in 
speculations, often too free, about the real meaning of these 
hymns and legends, attributing the use of the foamy weapon 
used by Indra to a compact between him and Namuchi. | It 
was at this time that the Sanhitàs were probably compiled 
into systematic books and attempts made to ascertain the 
meanings of the oldest hymns end formule. It was also 
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during this period that the Indians appear to have come in 
contact with the Chinese, and the latter borrowed the | 
Hindu Nakshatra system. 1 do not mean to say that Hindus | 
might not have improved their system by the mutual inter- | 
change of ideas as they did when they came to know of | 
Greek astronomy. But the system was decidedly of Hindu | 
origin and of purely Hindu origin being handed down from 
the remotest or the pre-Orion period in the Vedic literature, 
M. Biot was unable to assign any reason why the Chinese 
should have taken a leap from the shoulder to the belt of 
Orion to choose their fourth sez. But with the older Hindu 
traditions the question admits of an easy explanation, as the 
pelt was. therein the real Mrigashiras or rather the top of 
Mriga’s head. 

‘The fourth and the last period of the old Sanskrit liter- 
ture extends from 1400 B. C. to 500 B. C. orto the birth and | 
rise of Buddhism. It was the period of Sutras and philoso- 
phical systems. It may be called the real pre-Buddhistic 
period. But as this has been sufficiently discussed by other. 
writers I need not go into its further details. 

I do not mean to lay down hard-and-fast limits of each of 
these periods of antiquity, nor do 1 intend to say anything 
about the period which must have elapsed before the Vedic 
Aryas were able to fix their primitive calender in the Aditi | 
period. The beginning of the Aryan civilization must un: | 
doubtedly be placed a long time before the people were able | 
to conceive and determine the calender. But I do not wish 
to enter here into these speculations. I take my stand only 
upon what we find recorded inthe Vedic works, and 1016: 
all that I mean is that if the astronomical allusions, references 
facts, and legends in the Vedic works can have any meaning 
we cannot materially shorten the periods I have here indi | | 


3 
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in cated. We may not rely on vague traditional beliefs amongst 
he one nation Ree but when we find that the traditions 
lus | of India, Greece, and Iran, agree in their important 
er- | features, and can be explained satisfactorily only by placing 
of the vernal equinox in Orion, and when we have an express 
dud authority for doing so in the Rigveda, I do not think that we 
om 1 can reasonably refuse to accept the conclusions deduced there- 
I from. Itistrue that we have determined the oldest Vedic 
ese periods from the traditions we find recorded in the Rigveda, 
of and, strictly speaking, it is the periods of the traditions and not 
da of the hymns into which they have been incorporated. But 
the this does not, in my opinion, materially affect the conclusions 
f we have arrived at above regarding the ancient period of the 
Vedic literature. 1 don't mean to deny that the hymns may not 

an have been sung some time after these traditions and legends 
and were originally conceived, or that after they were first sung 
m the hymns might not have been somewhat modified zz form 
iih in passing from mouth to mouth before they became settled 
ie in the form in which we now possses them. But though so 
much may be legitimately conceded, I think that it is impos 

hdi sibleto hold that the hymns were composed thousands of 
ing years after the stories narrated in them were first conceived. 
adic r For, as a matter of fact, we find that the Rigveda hymns had 
diti already become antiquated and unintelligible in the days of = 
an 1 Taittiriya Sanhiti and the Bráhmanas. The Taittlriya Sanhità 
ible | places the vernal equinox in the Krittikas, and I have shown 
visi that we must fix its date at about 2200 B.C. Ii the hymns of 
nly the Rigveda Sanhita were unintelligible at this time, they 
d must have been sung several conturies before it. The Came 
ices parison of the Taittiriya with the Rigveda Sanhitt further 
ing shows that while the first mentions three 8 
nd . One current and two old—the second only mentions one. 

1 14 B en 
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Again, the Rigveda Sanhita contains no reference to the 

Krittikàs as the mouth of the Nakshatras. I therefore con- 

slude that the legends in question must have been incorporated | 
into the hymns of the Rigveda, when they were still intelli- | 
gible, that is, in the Orion period. It isof course impossible 
to determine the dates of individual hymns. That all of them 
were not sung at one time is quite evident from their style, 
Some of the hymns distinctly speak of older hymns or bards, 
while in Rig. x. 99.9 the hymns are said to proceed directly 
from the furiisha or the sacrificial personage. All that we can | . 
therefore legitimately say is that the hymns, which contain 
older traditions and legends, e. g, of the Ribhus and Vrisha- 
kapi, must have been composed in the Orion period. Some 
of the hymns may even be still older and some latér, but 
generally speaking we may suppose that 4000 and 2500 
B.C. are the Jimzts of this period. This may require usto 
assume the existence of some Vedic verses at a time when | 
the Hindus, the Greeks and the Parsis lived together. Some 

scholars may hesitate to accept such a conclusion. But 80 

far as I know the conclusion is not inconsistent with the 

results of comparative Philology or Mythology. Prof. Max 

Müller in his Biographies of Words (pp. 188-198) gives a lit - 
of aboutsixty mythological names which may be shewn to 
be common to Greek and Sanskrit" If so many mytho- bi 
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One 


logical names can be shewn to be phonetically identical itis | fr 
impossible to suppose that no songs, celebrating the deedsof | T. 
| these deities, existed in the Indo-Germanic period. Westphal. as 
| th 


| * For instance Ribhu is compared to Greek Orpheus; Saramá ® — th 


Gk. Elenes, Vritrato Gk. Orthros, Dâsahantar to Gls. Deophentes. 
have already referred to his suggestion regarding the comparison aff ge 
Vrishükapi with Gk. Erikapacos, If all these deities existed in the ० 

Indo-Germanic period, why not their hymns ? 1 pä 
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has already proved the existence of poetry in the Indo- 

Germanic period, and Dr, Kuhn has endeavoured to trace 

whole formule back to the beginning of Indo-European 

poetry. Verbal coincidences such as, Sk. pada, Av, padha, 

Gk. fous, all meaning a metrical foot, again point to t 

conclusion." The results of comparative Philology, are 

therefore, not only not inconsistent with, but, on the contrary, 

corroborate the conclusions we have independently deduced 

from the astronomical references and allusions recorded in the 

old Vedic literature. But I would not make my case rest on 

such grounds. It must be remembered that we have not been 

speculating in any way about the oldest Vedic periods. Our 

conclusions have been based on express statements and texts 

in the Vedic literature and unless the texts themselves are 

questioned or other more reasonable interpretations suggested, 
we shall not be justified in disregarding these results, simply 
because they do not Support certain literary hypotheses, 
guesses, or conjectures, as for instance, those that have been 
previously referied to in the first chapter. The results of the 
literary method may be moderate. But moderation is a 
virtue only when we have to make guesses about the periods 
of antiquity from uncertain data, Where however we 
have definite texts and traditions to rely upon, nothing 
but prejudice can deter us from drawing legitimate conclusions 
from them on the ground that they take us too far back. 
The astronomical method, I admit, is vague, in so far 
as it does not enable us to determine the exact date of all 
the Vedic hymns or works, but it is certainly superior to 
the linguistic method inasmuch as it supplies us with certain 
definite and undisputed — S and undisputed facts, for instance, the position for instance, the position 
* See Dr. Schrader's Pre-historic Antiquities of Aryan Peoples, 


he same 


| D L, Chap. IL., pp. 27, 28. 
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of the equinoxes which can safely be made the nuclei of the 
different periods of antiquity. When the centres of each 
period are thus indisputably fixed and determined, we can | 
then use the literary or the linguistic method to supplement | 
these results by determining the duration of each period. | 
There would then be no real opposition between the : 
methods, The one would determine the specific points of | 
time, while the other would give us the range of the different 
periods. In other words, the first would supply the piers and | 
the second the arches of the bridge, which we mean to 
construct across the period of antiquity, and which mus i 
therefore be completed with the assistance of both. 


It may, however, be urged that if the beginning of । 
year was twice altered owing to the precession of the 
equinoxes, how is it that we do not find the traces of the | 
intermediate stages or of the changes in the seasons in the | 
old Vedic works? How, it may be further asked, did the | 
Indian Aryas not discover the precession of the equinoxes _ 
in the early Vedic times? But it is not at all difficult to 
answer these questions. We might as well ask how no onè 
before Bhiskaricharya or Newton ever thought of the 
attraction of the earth, though since the very beginning of 
the human race every one observed heavy cbjects falling. 
down to the surface of the earth. The reason is plain 
enough. Celestial and natural phenomena cannot be fathom 
ed or understood without a steady and close observation for 
centuries, and, above all, until all the auxiliary, or rather 
the whole group of sciences are proportionally develope 
If we bear this circumstance in mind, we can, J am sure 
discover sufficient traces of the intermediate changes iD the 
Vedic works. Thus we find that of all the ancient 


can 
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nations the Hiudus alone had well nigh accurately 
determined the rate of the motion of the precession of the i! 
equinoxes. Hipparchus considered it to be not less than 
36", while the actual motion at present is 50" 25 per year. it 
| Ptolemy adopted, as observed by Prof. Whitney, the 
minimum of 36" determined by Hipparchus; and it is 
evident that the Hindu astronomers who fixed the rate at 
54” per year could not have borrowed it from the Greeks. 
Prof. Whitney is at a loss to understand how the Hindus 
succeeded in arriving at a determination of the rate of 
* motion, so much more accurate than was made by the great 
| Greek astonomer, and he observes that it might be a 
| 


“lucky hit on their part."* But why should they try to | 
hit, even luckily, when they could have easily borrowed it | 
from the Greeks? I am therefore disposed to think that it | 
was independently, and almost correctly, discovered by the il 
Hindus long before other nations could do so, though we i 
cannot exactly fix the period when it wasdone; and that 

there were sufficient materials for the purpose in the old | 
literature of India. | 


Let us next see what traditions about the intermediate | 
stages have been preserved. First of gi ॥| refer to the | 
tradition of Rudra killing Prajapati, the god of time, for 

receding towards his daughter Rohini. The Aitareya | 
Brahmana (iii, 33) describes this conduct of Prajápati as 
akrila or unprecedented and such as deserved to be 5 
severely noticed by the gods. Can we not herein discover ih 
| 


the fact that the sun was gradually receding towards 
es? The ancient 


tched the Nak- 


Rohini, by the precession of the equinox 
Priests, who cbserved the fact as they wie < —— who cbserved the fact as they wa 
| * See Whitney's notes to the Surya Siddbánta, iii, 13., p. 105. 
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shatras at the commencement of the year, could not account 

for the change, and they rightly and honestly believed that it 
was a great calamity that the sun or Prajipati should thus - 
follow an unprecedented course. I have previously referred 

to a verse from Garga,* which says that if the Uttarayana 

commenced otherwise than from the asterism of Dhanishthá it 

foretold a great danger; and we may suppose that the Vedic 

Aryas similarly believed that if the sun ceased to commence 

the year from Orion, it was an unpecedented calamity, 

Prajapati, however, was punished for his unusual conduct, and 

there the matter ended for the time being. I may also refer | 
here to the ancient mode of deriving the word Rohini. The 
Arabs called it Al-Dabaran or “the follower” evidently because 
it came next after the Krittikas,f Bnt the Hindus called it 
Rohini, “the ascended” inasmuch as they noticed that the sun 
gradually ran towards it in oldest days. It has been sug. 
gested thal we should explain the legend of Prajapati by 
reference to the daily rising of Rohini, Mrigashiras, and 
Rudra in succession. But this explanation hardly accounts for 
the fact why Prajapati was considered as literally running | 
after Rohini in an uufrecedented way. Surely we cannot | 
suppose that the Vedic priests were ignorant of the fixed 
position of these constellations, and if so, we cannot account for 1 
the fact why they considered Projapati as running after and f 
thinking of living together with Rohini unless they had noticed | 
the actual recession of the sun towards Rohini owing 

to the equinoxes. The tradition of Prajápati and Rudra is i 
thus comparatively speaking a later tradition though it seems - | 
to have becn completely formed before the separation of the 
Greeks and the Parsis from the Indian Aryas. 


| OT See supra, Chapter p I o See supra, Chapter 11, p, 19, 
t See Whitney's notes to Sürya Sid., viii, 9., p. 185, 
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But the question, which was dropped at this time after 
punishing Prajápati, was again taken up when the equinox 
had receded to ihe Krittikâs. The seasons had fallen back by 
one full month and the priests altered thé year-beginning from 
the Phalguni to the Magha full-moon, while the list of the 
Nakshatras was made to commence from the Krittikas, instead 
of from Agraháyana. There is nothing surprising in the fact 
that the change should have been quietly introduced when 
we see that Varahamihira did the same in the fifth century 
afler Christ when the Ashvini system was introduced.* The 
calendar was mainly used for the sacrificial purposes, and when 
the priests actually obserxed that the sun was in the 
Krittikés, and not in Mrigashiras, when day and ‘night 
were equal, they altered the commencement of the year to the 
Krittikás, especially as it was more convenient to do so at this | 
time when the cycle of seasons had receded by one full month. | 
The priests knew that the year commenced a month earlier in | 
older days, but like Varahamihira they must have appealed 
more to the actual facts, as they saw them, and introduced the 
change without attempting to discover its real cause. 


The Vedinga Jyotisha introduces the third change, when | 
the seasons had further fallen back, not by a month, but by a Í 
fortnight. It was probably during this interval that the 
beginning of the month was altered from the full-moon to the 
new-moon, and when this beginning of the month was so 
altered, advantage was taken cf the receding of the seasons by 
a fortnight, to commence the year with the new-moon in 
Dhanishthá as the Vedánga Jyotisha has done. 
r From this the next recorded step is to Ashvini There 
— 1s, however, an interesting story related in the Mahabharata 


* See supra Chap. IIL p. 36. 
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which evidently refers to an abortive attempt to reform the 
calender when the seasons had again fallen back by a 
fortnight. In the 71st chapter of Adiparva we are told that 
Visvamitra attempted to create a new world,“ and make the 
Nakshatras commence with Shravana, instead of Dhanishtha; 
and the same story is alluded to in the Ashvamedha Parva, 
chapter 44. The tradition can also be found in other Puránás 
where Visvámitra is represented as endeavouring to createa | 
new celestial sphere. 1t appears, however, that he did not | 
succeed, and the Kriitika-system, as modified by the Vedanga 
Jyotisha, continued to regulate the calendar until the list of 
the Nakshatras was quietly made to begin, as noticed in 
the third chapter, with Ashvini in later times. 


We have thus an almost continuous record of the year- 
beginnings from the oldest time down to the present in the | 
literature of India, and in the face of this evidence it is use- i 
less to indulge in uncertain speculations about the antiquity i 
of the Vedas. I have already referred to the occurrence of — 
the fitripaksha in Bhádrapada as a relic of the time when | 
the year commenced with the Phalguni-full-moon. Our n 
Shravani ceremony appears to have been once performed : 
in Bhádrapada (Manu iv. 95 ); and as it marked tne begin- ^ 
ning of the rains, when the herbs appear anew (Ashválàyana l 


* Maha, Adi, 71, 34, | 
न्यं . aoe A . 
SANE च लोकं वे ER नक्षत्रसंपदा। 
प्रातिश्रवणपूवोणि नक्षत्राणि चकार rs N 
and again in the Ashv. 44, 2, 
Cy ` è 
अहः पूव ततो रात्रि; मासाः JEA: AAN: | 
श्रवणदीनि ऋक्षाणि कतवः शिशिरादयः ॥ 1 | 
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Grihya Sutra iii, 5, 2), we can here trace the recession of the 
rainy season from Bhádrapada to Shrávana and from Shrávana 
to Ashádha (Sánkhyáyana Bráhmana i, 3) and finally from 
Ashádha to Jyeshtha, as at present, thus fully corrcborating 
the recession of -the beginning of the year or the winter 
solstice from Chaitra to Phálguna, from Phálguna to Mágha, 
and from Magha to Pausha. The evidence of the recession 
of the seasons is not, however, as complete as that of different 
year-beginnings, inasmuch as there are various local causes 
besides the precession of the equinoxes that affect the ocur- 
rence of the seasons. The seasons in the Central India and 
Central Asia cannot, for instance, be the same, and ifthe 
Aryas came into India from the North-West, the very change 
of locality must have caused a corresponding change in the 
seasons. The evidence of the change of seasons cannot 
therefore be supposed to be so reliable and conclusive as that 
of the successive changes in the beginning of the year above 
mentioned. 


Lastly, there remains only one question to be considered. 
Is the Vedic period here determined consistent with the 
traditions and opinions entertained about it by the ancient 
and modern scholars? J think it is. Ihave already referred 
to the remarks of Prof. Weber who, though he regards the 
Krittika evidence as vague and uncertain, yet on geographical 
and historical grounds arrives at the conclusion that the 
beginnings of the Indian literature may be traced back to the 
time when the Indian and the Iranian Aryas lived together ; 
and this opinion is confirmed by the fact that there are 
Yashts in the Zend Avesta which may be considered as 
* reproductions" ofthe Vedic hymns. Dr. Haug considers 
that this condition may be satisfied if we place the beginning 
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of the Vedic literature in 2400 B. C ;* but he was not cognisant 
ii of the fact that the vernal equinox can be shown to have heen 
(i in Mrigashiras at the time when the Parsis and the Indians 
| lived together. In the light of this new evidence, there is 
therefore no reasonable objection for carrying the periods of 
the Vedic literature further back by over a thousands years 
or to about 4000 B. ©. This period is further consistent with 
the fact that in 470 B. C. Xanthos of Lydia considered 
Zoroaster to have lived about 600 years before the Trojan 
War (about 1800 B. C.) ; t for according to our calculation 
the Parsis must have separated from the Indian Aryas in the 
latter part of the Orion period, that is to say, between 
3000 to 2500 B. C ; while, if we suppose that the separation 
Occurred at a considerably later date, a Greek writer in the 
fifth century before Christ would certainly have spoken of 
it as a recent event. Aristotle and Eudoxus have gone still 
j further and placed the era of Zoroaster as much as 6000 to 
5000 years before Plato. The number of years here given 
is evidently traditional, but we can at any rate infer from 
it this much that at the time of Aristotle (about 320 B. C) 
Zoroaster was considered to have lived at a very remote 
period of antiquity ; and if the era of Zoroaster isto be 
considered so old, a forttorz, the period of the Vedas must 
be older still, Then we have further to consider the fact 
that an epic poem was written in Greek in about 900 or 
1000 B.C. The language of this epic is so unlike that of 
the Vedic hymns that we must suppose it to have been 
composed long time after the Greeks left their ancient home 
and travelled westward. It is not, therefore, at all impro: 
bable that they separated after the formation of the legends 


* Dr. Haug’s Intr. to Ait. Br.. p. 48. 
1 See Dr, Haug's Essays on Parsis, p. 298. 
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of Orion and before the vernal equinox was in the Krittikás 
. 5 ° 5r 
that is, between 3500 to 3000 D. C. Finally we can easily 
18 
understand how the acutest and most learned of Indian 


is : ; 

o theologians and scholars believed the Vedas to have come 
E. down to them from an unknown period of antiquity. A 
hot revelation need not necessarily be adi, or without a begin- 
d | ning. The history of the Bible and the Koran shows us 


that a revelation can be conceived to be made at a particular 
period of time. If so, the mere fact that it is believed to be 
revealed does not account for the opinion entertained by the 
» Hindu theological writers that the Veda has come down to 
them from times beyond the memory ofman. Some ofthese 
writers lived several centuries before Christ,and it ís quite 
natural to suppose that their opinions were formed from 
traditions current in their times, The periods of the Vedic 
antiquity we have determined render such au explanation 
highly probable. According to the Christian theology, the 
world was created only about 4000 years before Christ ; or, 
in other words, the notions of antiquity entertained by 
these Christian writers could not probably go beyond 4000 
B. C., and not being able to say anything about the period 
preceding it, they placed the beginning of the world at 
about 4000 B.C. The indian theologians may be supposed 
to have acted somewhat in the same manner. | have 
shewn that the most active of the Vedic period commenced 
at about 4000 B. C., and there are grounds for carrying 
it back still further. The form of the hymns might have 
been more or less medified in later times; but the matter 
remained the same, and coming down from such EMSS 
3 antiquity it could bave been easily believed by Jamini, 
Panini, and the Brahmávadin of old to have been in existence 
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almost from the beginning of the world, or rather the 
beginning of all known things. We can thus satisfactorily 
account for all the opinions and traditions current about the 
age of the Vedas amongst ancient and modern scholars in 
India and in Europe, if we place the Vedic period at about 
4000 B.C, in strict accordance with the  astronomical 
references and facts recorded in the ancient literature of India, 
When everything can thus be consistently explained, I leave 
it to scholars to decide whether the above period should or 
Should not he accepted as determining, as correctly as it is 
possible to do under the circumstances, the oldest period of 
Aryan civilization. Itisthe unerring clock of the heavens | 

that has helped us in determining it, and it is, in my opinion, | 


be 


(C 


SE 


hardly probable to discover better means for the purposes. 
The evidence was in danger of being obliterated out of the — 
surface of the heavens, when the Greeks borrowed their . 
astronomical terminology from the Egyptians. But it has 
fortunately escaped arid outlived, not only this, but also ` 
another threatened attack when it was proposed in England | 
and Germany to name the constellation of Orion after Nelson ] 
or Napoleon as a mark of respect forthese heroes. The bold H | 
and brilliant Orion, with his attendant Canis, preserves for us f 
the memory of far more important and sacred times in the l 
history of the Aryan race. ! 
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: Agrayana and Orion. 
m I have already stated in brief my reasons for provisionally 
4i i) identifying Sk. Agrayana with Gk. Orion, and here I wish 
i to examine the point more fully, not because my case rests 
E upon it, bnf simply with a view to indicate the real nature 
, of the objections that may be urged against the proposed 

identification. If philologists are still inclined to hold that 
B the identification is not even probable, we shall haye to 
19 i look for some other Aryan derivation, as the similarity 
f l of the Eastern and Western traditions of Orion is, in my 
S | opinion, too strong to be accidental. 
j | Agrayana is evidently derived from agra and ayana. Of 
s | 


| 
| these ayana, which is derived from z, to go, may be represent- 
e ed by zon in Greek: cf. Sk. dyus, Gk. ८708 Sk. comparative 
termination (nom.sin.) छद्क Gk. ion; Sk. termination 
áyana, as in Gargydyana, Gk ion, as in Kronzon, ‘the descen- 
dant of Kronos. The initial 4 in Sk. Azrayana may also 
become 6 in Greek; as in Sk. @shayana, Gk. okeanos; Sk. 
ashi Gk. dkus. Sanskrit Agrayana may therefore be represent- 
ed by Ogrin in Greek, and we have now to see if g may be 
dropped before y and Ogrin can be changed into Orion, 
It is a general phonetic rule in Teutonic languages that a 
gutteral may disappear before a liquid, whether initially or 
medially ; cf. Ger. nagel, Eng. zail ; hagel and hail; regen 
and rain; Sk, kravis, O. H. G. 77. Prof. Max Müller has 
a extended the application of this rule to Latn and Greek, 
and Latin and French in his Lectures on the Science of 
Language, Vol IL, p. 309. He compares Latin Paganus 
21 with French paren, Gk. Jéchne! With Lat. lâna; znd points 
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out that on the same principle Zumen stands for Zucmen, 
examen for exagmen, flamma for flagma. K. Brugmann 
(Com. Gr. I., § 523.) would derive O, Ir. dr, Cymr, aer 
from "agro on the same principle. This shews that Sk, 
agra may be easily represented by @ in Teutonic languages, 
We may account for the change in two ways. We may 
either suppose that the final gutteral of a root is sometimes 
dropped before terminations beginning with a liquid and 
thus put Zuc-men-lu-men, fulg-men=ful-men, flag-men= 
fla-men, ag-men=i-men, ag-ra=G-ra ( with compensation 
vowel lengthening; Bopp derives Sk. roman, a hair from 
ruh-man growing, on the same principle); or we may suppose 
that the change is in accordance with general phonetic 
tule which sanctions the omission of a gutteral before a 
liquid in such cases. But whichsoever explanation we 
adopt, there no question as to the change itself. It must 
not, however, be supposed the rule is an uninflexible one, 
and that a gutteral must always be dropped before a liquid; 
for we find that gutteral in such cases is often either 
retained or labialised. cf. Sk. grivan, O. Ir. Broo, bro, 
(gen. br00n), Cymr, breuan; Sk. grindmi, O. Ir. gar. 
The proper rule to deduce from these instances would 
therefore be, that g+ in Sanskrit may be represented by £f, 
ér or + in Teutonic languages, and that all the three changes 
are possible. 


Can we not extend the rule to Greek and Sanskrit?— 
is the next question we have to consider. I do not mean to 
deny that there are phonetic rules which are not univer- 
sally applicable to al! languages. But the present rule can 
be easily shewn not to belong to this class. Prof. Max 
Müller has already extended it to Greek and Latin and 
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Vararuchi, in his Prakrita Prakásha II, 2, lays down th 
g in ga may be medially dropped as between Sanskrit m 
Prakrit, e.g, Sk. ságara, Pk, sâ-ara 7 Sk. nagara, Pk, naa 
eventually corrupted into zara, as i navi aA 


ec into n Jun-nara and other 
names of cities. This is, in fact, the same rule which, when 
3 


applied to Teutonic languages, accounts for the change of 
segel into sail, nagel into nail and SO on. Comparison of 
Avestic Z/zrz with Mod. Per. tir shews that a similar change 
may also take place between those languages. We may, 
therefore, fairly say that the rule about the omission of a 
gutteral before a liquid obtains not only in Teutonic langu- 
ages, but also between Greek and Latin, Latin and French, 
Sanskrit and Old Irish, Sanskrit and Prakrit, and Avestic and 
Modern Persian. In the face of these facts it would, I think, 
be unduly restricting the applicability of the phonetic rule 
if we refuse to apply it to Sanskrit and Greek, There is at 
any rate no a friort improbability in expecting that a similar 
change may take place as between Greek and Sanskrit, Let 
us now see if there are any instances as between Greek and 
Sanskrit to support such a conclusion. 


Prof. Benfey compares Sk. grávam with Gk. /aos (Lat. 
lapis); and Sk. ghrina with Gk. ris, rinos. If this comparison 
is correct, here at least we have two instances where a 
gutteral before 7 in Sanskrit is lost in Greek. It is some- 
times labialised, as in Sk. Arinamz, Gk. priami; Sk. guru, 
Gk. 04728 ; and sometimes retained as it is, as in Sk, Aratu, 
Gk. ratus ; Sk. gras, Gk. grao, to swallow. From these 
instances we may therefore infer that as between Greek and 
Sanskrit, the znitial gutteral in #r or gr in Sanskrit may 
be either retained as it is, or labialised or dropped in 
Greek,—the same rule which holds good, as shewn above, 
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in Teutonic languages. 1t may be noticed here that while 
grávan becomes /aos in Greek, it is roon in Old Irish, that 
is, while the initial g of a Sanskrit word is labialised in Old 
Trish it is dropped in Greek. This shews that the initial fy 
or grin Sanskrit may be differently represented in different 
languages. Sanskrit Aramis, Lat. vermis, Gk. elmis, and Sk, 
kiipta, Avestic herepta, Gk. raptos, may, I think, also be regard- 
ed as further illustrations of the same rule, I know that the 
connection between the words last quoted is still considered 
doubtful, but that is because the rule about the omission of a 
gutteral before a liquid, as between Greek and Sanskrit, is not 
yet recognised by scholars. If the examples 1 have given at the 
beginning of this paragraph are, however, sufficient to justify 
us in applying the rule to Greek and Sanskrit, the instances 
last cited may be taken as further supporting the same view. 


With these instances before us, it would be unreasonable 
to deny that the three possible changes of fr and gr, which 
obtain in Teutonic languages, do not take place as between 
Greek and Sanskrit, at least zuz//2/]y; and if these changes take 
place initially, analogy at once suggests that they would also 
take place medially. At any rate there is no reason why they 
should not. It may be urged that a comparison of Sk. chakra 
with Gk. &uZ/os shews that a medial ris retained as it is. But 
as pointed out above the argument is not conclusive. ‘There 
may be cases where £r is retained asit is. But we have seen 
that by the side of such cases, instances can be quoted where it 
is changed to fy or y initially ; and we may expect the same 
threefold possible change medially. It isadmitted that Jabiali- 
sation takes place medially ; and we have therefore to see i 
there are any instances where a gutteral is dropped before? 
liquid in the body of a word, K. Brugmann tells us that 
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ae at one period gr and sm came to be represented by zand 
Nd min Greek; cf. gignomai and gnomai, stuznos and stuns. 


P Now this change zz the budy of a ward 
that of agmen into amen, and is evidently due to the simo 
rule, which accounts for the latter change. Similarly Gk, 


| is exactly similar to 
[ 
! 

p | anoos may be compared with Sk. a ia, and Gk, arinos to Sk. 
f 
I 


aghrána. But I do not lay mach str 
these words may be supposed to ha 
addition of the prefix alpha to th 
forms, and not directly obtained 
1 aghrüna. The change of gignonai i 
| into 220525 cannot, however, be so accounted for, and if g 
ify | before z is dropped in the body of a word, there is no reason 
| why it should not be dropped before 7 on the analogy of the 


€ss on these inasmuch as 
ve been derived by the 
e already existing Greek 
from Sanskrit ajna and 
nto ginomai or of gignosko 


W. phonetic rule given above. Works oa philology do not give 
pe | any more instances of such changes, but as observed above, 
ich | the attention of scholars does not appear to have been direct- 
een | ed to this point. Otherwise I do not think it was difficult to 
je discover the similarity between Gk. uros and Sk. takra. 
o Takra is derived from tanch (*teng) to contract, to coagalate 
ney or curdle, and according to Fick the root is Indo Gar manic. 
E | It is an oid Vedic root, and we have such expressions as 
But || dadhuá dlanaklt ‘coagulates ( milk ) with curds’ in the 
ES | Taittiriya Sanhita TI. 5. 3. 5. Tara therefore Dro means 
m i ‘ curdled milk’ and not ‘curds mixed with water as the 
eit Word is understood in modern Sanskrit, Now, if we suppose 
ES | that the rule, which sanctions the omission of g or # before r 
ali «OF # in other languages, also holds good as between Greek 
a and Sanskrit, not only initially ( as in gråvan and /495 ) but 
E also medially, as in gignomai and ginomai, Sk ee may be 
shat easily identified with Gk. zuros meaning ‘cheese’. Zazra may 


thus be said to have retained its root meaning in Greek, 
15 CC-0. Gurukul Kangri Collection, Haridwar 
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_to „summit, It was impossible to represent Sanskrit agra 
~ " 4 = ` ` | 
by a separate Greek’ word otherwise.--It?could not, be, Tepe | | 
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not yet been explained by anything in Indo-Germanic. Dr, 
Schrader therefore records a suggestion that it should be 
derived from Turko Tataric turak. But if Sanskrit sara and 
sarpis are found in Greek oros (whey) and elphos (butter) if 
is not reasonable to suppose that dros alone was borrowed 
from a non-Aryan source. Takra in modern Sanskrit means 
‘curds mixed with water and churned’ and perhaps it may be 
contended that we cannot identify it with “vos, which means 
‘cheese,’ I have, however, shewn that ¢atva etymologically 
means ‘curdled milk’ and not ‘curds dissolved in water’ which 
is evidently itssecondary meaning. Besides when we see that 
sára which in Sanskrit denotes ‘curdled milk,’ has become 
oros= whey in Greek, and serum in Latin, there is nothing 
unusual if we find zakra and zuros used in slightly different 
senses in the two languages. lhave already suggested in the 
body of the essay that we may identify Sk. Sukra with Gk. 
Kupris. Chakra=kuklos, Shukra = Kupris, and fakra=luros, 
may thus be taken to illustrate the application of the rule 
above discussed, regarding the three-fold change of £r or gh 
to Greek and Sanskrit medially ; and instances have been 
already quoted to show that the rule holds good initially, as 
between Greek and Sanskrit, We may therefore conclude that | 
the change of gzgnomaz into gznomaz is not a solitary instance, | 
and that as a general rule g may be dropped, labialised or 
retained before a liquid as between Greek and Sanskrit whether 1 
at the beginning or in the body of a word. We might even | 
discover further instances of the applicability of this rule; 
for, if Za&ra is thus correctly identified with zuros, we may» on 
the same principle, identify Sk. agra with Gk. 0705, meaning | 


} 
Tiros is an old Greek word used in the Odyssey, and it has : 


O— — 
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Jr, | EE by He in Greek as the latter word corresponded to 
be i t ajra, 3 g j nor can agra be changed to abris which 
il | represente &. ashrt. Sanskrit agra, therefore, naturally 
i E M be ICD by oros. Oros, meaning top or sum. 
E mit, has not yet been satisfactorily derived in any other 
way. 
ns 
" It will be seen from the above that we have sufficient 
ii grounds to hold that the rule about the omission of a gutteral 
lly before a liquid, whether zuztza/Iy or medially, applies to Greek 
ch and Sanskrit in the same way as it does to other languages ; 
E and ifso, Sk. Agrayana can be represented by Orion in 
cd Greek. 
ng I have already quoted Brugmann to show that *agra 
nt becomes àr or aer in Teutonic languages. Now further com- 
he paring Lat. integru, integer with Fr. enter ; Gk. da£ru, Goth. 
Ns tagr with Eng. fear ; pagan with paien and regen with rain, 
08, we arè led to infer that where & or g is dropped hefore # or 
ule a liquid we may expect zwo contiguous yowels, probably 
gh because this gr is at first optionally altered into ger or gar. 
sen We can now understand why Orion was sometimes spelt as 
as Oarzon ; and the existence of this double form confirms, in 
hat my opinion, the derivation above suggested. As for Orion 
Ice, alone we might derive it from oros, limit, or óra, spring, and 
or zon, going thus, giving the same meaning, wz. the limit or 
her the beginning of the year or spring, as Agrayana in Sanskrit- 
ven But this does not account for the double form—Orton and 
le; Oarion—unless the latter be taken for a poetic or a dialectic 
on variation of Orton. I therefore prefer to derive the word 
ing from Sanskrit Agrayana. : 
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